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Abstract
This thesis provides a critical study, an annotated translation, and a diplomatic edition of the 
Tibetan text o f the Jdtakaniddna. Its overall aim is the study of the Tibetan text and its relationship 
to the Pali version. This is accompanied by a study of the bodhisatta ideal as it is found in this 
Pali text, and in other related canonical and commentarial works.
The thesis is divided into the following three parts:
Part One consists of a study in five chapters: Chapter one provides a description o f the methodologies 
used in the thesis and the historical background to the text. Chapter two defines the genre o f 
literature to w hich the Jdtakaniddna belongs, and also discusses the doctrine o f past buddhas as 
it is presented in the text. Chapter three deals with the doctrine o f the bodhisatta as it is presented 
in the text, and provides an analysis o f the doctrines peculiar to this Pali bodhisatta concept. 
Chapter four provides a detailed study o f the concept and nature o f the ten pdram is , and shows 
how the pdram is  are defined in the literature produced prior to the Jdtakaniddna. Chapter five 
examines the way the Jdtakaniddna presents the life o f Gotama as a bodhisatta.
Part Two provides an annotated translation o f the Jdtakaniddna based on the edited text o f its 
Tibetan version.
Part Three provides a Tibetan edition that has been produced utilising five different Tibetan 
editions of the text, together w ith appendices and bibliography.
The appendices include the following items:
(i) Dhammapada verses occurring in the Jdtakaniddna , their Tibetan translations, 
with Sanskrit and Prakrit parallels.
(ii) M iscellaneous Pali verses in the Jdtakaniddna, their Tibetan translations 
together with Sanskrit and Prakrit parallels.
(iii) Jdtakaniddna verses with no identifiable Pali canonical source.
(iv) Jataka verses in the Jdtakaniddna varying from the extant Jataka verses.
The Bibliography consists o f primary sources in Tibetan, Pali and Sanskrit which are cited in the 
thesis, and secondary sources referred to in the study.
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Introduction
The Scope and Purpose of this Study
The present study takes as its focus a series of issues that are connected with the Pali text of the 
Jdtakaniddna and its Tibetan translation. These issues include the historical, textual, terminological, and 
doctrinal concerns, that are involved with the Pali text. For the Tibetan text there are issues of bKa’ ’gyur 
transmission, and translation, that impinge upon the areas under consideration. The historical background, 
and sources, to this Pali text distinguish it from all other commentarial works in Pali literature, and for 
that matter in the Tibetan translation literature. Its subject matter, method of presentation, genre, and 
doctrinal position, are all representative of a relatively developed literary style, and an advanced stage in 
the doctrines associated with buddhas and bodhisattas. An important aspect of this text is that it constitutes 
the primary Theravadin source for the complete systematisation of the bodhisatta doctrine. One of the 
things this thesis demonstrates is the extent to which the Jdtakaniddna was involved with the development 
of this doctrine in the Theravadin tradition. The use of canonical precedents for the episodes depicted in 
the text is a characteristic feature of its method of composition. It also uses a range of technical terms, 
extracted from late canonical texts, that define the bodhisatta in a unique manner for the Theravadin 
tradition. The Jdtakaniddna then proceeds to give these terms a coherence, and a more exact doctrinal 
significance, by means of the commentarial exegesis included within it that is aimed at their authentication 
within the Theravadin tradition. Thus, the principal areas of discussion in this study are confined to an 
account of the textual background to the text via the Pali and Tibetan sources, this is coupled with a study 
that analyses certain of the doctrinal concepts and positions adopted by the text.
The historical survey of the text is in two parts, one relating to the Pali text, and the other to the 
Tibetan text. For the purposes of defining which Buddhist school is being referred to, this study takes the 
terms Pali tradition, and Theravadin tradition, as representing more or less synonymous entities. Since the 
Jdtakaniddna refers to itself as a text in accordance with the teaching of the Mahaviharin tradition, this 
study also takes the term Theravadin, in the textual sense at least, to refer specifically to that school of 
Buddhism stemming from the Mahaviharin tradition established in Ceylon. The historical and textual 
tradition of this school has a greater amount of material, that can be utilised for this historical and textual 
study, than is found in any of the Tibetan sources. Therefore, any meaningful research into the history, or 
canonical and doctrinal antecedents to the text, the Pali sources are the only possible body of materials 
that can be profitably consulted. The Jdtakaniddna is a product, or property, of this Theravadin tradition, 
which has also maintained all the canonical source texts referred to in the Jdtakaniddna itself. The study 
of these Pali source texts undertaken here, and their relationship with the Jdtakaniddna, reveals the 
precise areas of development in the doctrinal sphere between the early Nikayas and thq Jdtakaniddna.
The survey of the Tibetan translation uses the relevant Tibetan historical, and bibliographic, sources to 
discern what was known of the text by the Tibetan tradition. The Jdtakaniddna was imported into the 
Tibetan translation tradition, but this tradition contained no translations of the other Pali canonical texts 
referred to in the Jdtakaniddna. Thus, from the perspective of comparative textual studies, the Tibetan
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tradition offers no materials that could be used for such purposes. One of the most important questions 
addressed in this study is in relation to the Tibetan text, and in establishing that the Tibetan translation 
was in fact made from a version represented by the existing version of the PTS Pali edition. To this end a 
Tibetan edition is provided that has been exhaustively compared with the Pali text. The results of this 
comparison are contained in the translation from this Tibetan edition which is included in this study. This 
comparison shows conclusively that the Tibetan text follows the Pali so closely throughout, that there can 
be no doubt that the Tibetan translation was made from a text that was, for all practical purposes, identical 
to the existing PTS Pali edition.
The text occupies a unique position within the Theravadin tradition as the first to provide a doctrinally 
integrated record of the bodhisatta’s career. It represents a clear, unambiguous presentation, and 
rationalisation, of both the historical and doctrinal foundations for the bodhisatta doctrine. Thus, the text 
belongs formally to what is called by contemporary criticism the biographical, or narrative genre, though 
this genre has no clearly established definition in the Pali literary tradition. Because of this the precise 
role and function of this type of work, and its exact place in the Pali canonical and commentarial 
tradition, has been dealt with in some detail. That textual tradition has itself established various criteria to 
ascertain the authenticity of the texts in its canon, and a developed set of definitions for the types of work 
that may be contained in that canon. The history and role of the Khuddaka-nikaya is then surveyed, and it 
is seen to be the repository of miscellaneous texts, some of which are clearly of a later date than the four j »{. 
Nikayas. This fact is significant to the present study, whereas argued that the acceptance of this fifth 
Nikaya by the Theravadins was instrumental in the introduction of doctrines previously unknown to that 
tradition.
The example of the existence of previous buddhas is one such doctrine, which is contained in only a 
limited form in the early Nikayas. The Buddhavamsa provides the historical and doctrinal precedents for 
previous buddhas that gives a canonical authority to this teaching. In its description of the necessary 
conditions for the appearance of buddhas, the text makes the most detailed exegesis of what it now claims 
to be the basis of buddhahood. The lives of the twenty-four previous buddhas are set out, showing the 
events that are unique to each buddha. It is this part of the canonical tradition that is used in the 
Durenidana section of the Jdtakaniddna as the basis for its commentarial exegesis of the history of these 
earlier buddhas. Considerable numbers of the gathds from this text are used in the Jdtakaniddna, where 
they are given their first extensive commentary in Pali. The Buddhavamsa itself serves as the authoritative 
canonical foundation for the commentarial text contained in the Jdtakaniddna and the doctrines that it 
includes. The Buddhavamsa is the first Pali canonical work to overtly portray what can legitimately be 
called a bodhisatta doctrine, though it is the lives of the buddhas that are its primary focus. That is to say, 
all the basic doctrinal elements for a bodhisatta doctrine occur in this text, but they are nor fully 
elucidated or defined there in such an extensive fashion as later occurs in the Jdtakaniddna. Like the 
Buddhavamsa the Cariyapitaka also belongs to this late class of canonical work, but is not so important 
as the Buddhavamsa or the commentarial Jdtakaniddna, to the emerging bodhisatta doctrine. The 
Cariyapitaka commentary, however, is the single most important Pali commentarial source for elucidating 
some of the key doctrines that are laid out in thq Jdtakaniddna. This commentary is also an important text
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for its introduction of some key technical terms, some very similar to those found in the Mahayana 
tradition, which however are not found in the Buddhavamsa, Cariyapitaka, or Jdtakaniddna. One of the 
major contentions of this study is that only with the appearance of thq Jdtakaniddna can there be said to 
be any systematic attempt at producing a completely coherent, and doctrinally meaningful, bodhisatta 
doctrine for the Theravadin tradition.
The specific doctrinal elements that comprise the bodl^atta doctrine, in the Buddhavamsa and the 
Jdtakaniddna, are illustrative of a considerable change of emphasis in the doctrinal sphere of the Theravada. 
The basic initial notion, found in the jatakas and some suttas, of Gotama having been a bodhisatta in his 
lives prior to enlightenment, is completely superseded by these two texts. This occurs not only on the 
simple biographical level, but also on a doctrinal level that is reflected in the range of technical terminology 
that is employed in discussing the bodhisatta. The most innovative and important of these new terms are 
the tenpdramis that depict the new path of the bodhisatta which is first outlined in the Buddhavamsa, and 
later fully developed in the Jdtakaniddna. These ten terms are indicative of an entirely novel outlook for 
the Theravadin tradition. These terms are not all totally innovative concepts within the Pali canon, as 
seven of the ten: dana, sila, nekkhamma, panna, viriya, mettd, and upekkhd, are attested in that canon 
prior to tins Buddhavamsa. The three terms: khanti, sacca, and adhitthana, are not attested in the canonical 
texts in the sense that they occur in the Buddhavamsa. It should be remembered, however, that the 
definition of these seven terms in the pr^-Buddhavamsa canonical literature has a completely different 
frame of reference to the literature that comes after that text. The three terms that do not occur in the 
pre-Buddhavamsa literature are indicative of the new emphasis in doctrine which had taken place in this 
text, and in the texts associated with it. Thus, the group of ten pdramis, taken as a whole, represent a 
combination of already established concepts, and those concepts novel to the Pali canon and Theravadin 
tradition. Even those terms among the ten that have some kind of canonical precursors are not used in the 
Buddhavamsa and Jdtakaniddna with the same limited semantic range of meaning. Therefore, the three 
pdramis consisting of khanti, adhitthana, and sacca, are very much part of the developed teachings 
centred on the figure of the bodhisatta.
There are three other groups of terms that are also fundamental to the complete establishment of the 
bodhisatta ideal in the Theravadin tradition. Again the initial canonical occurrences of these terms are 
encountered only in the Buddhavamsa. The terms in question cover a wide range of concepts, but are all 
in some way significant for the bodhisatta ideal. The novel terms such as abhinihara, vyakarana, and 
adhikara, express the indispensable opening stages of the bodhisatta’s career. In its treatment and definitions 
of these concepts, the Jdtakaniddna provides the most wide ranging attempt at the complete systematisation 
of the bodhisatta doctrine to be encountered in either the canonical or commentarial texts of the Theravadins. 
Other key terms are dealt with, such as buddhabhava, buddhabijahkura, which are expressive of the two 
related ideas that are now associated with the bodhisatta. The first of these relates to the concept of the 
state of buddhahood, that is the goal for the bodhisatta in that text, the second indicates the innate state of 
buddhahood within the bodhisatta. While the terms buddhakara-dhamma, buddhadhammd, and dhamma 
bodhipacand, all refer to the specific practices that produce either buddhahood or enlightenment. Their 
appearance in the Buddhavamsa constitutes an entirely new way of thinking about the ultimate aims of
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the bodhisatta, and the means for achieving this aim. This approach is extended in the Jatakanidana 
where the terms are used in the formulation of the bodhisatta doctrine that emerges from that text.
The final innovatory element in the Jdtakaniddna considered in this study, is in the sphere of the 
legends connected with Gotama. These had their origins in early Vinaya texts, as attested by the occurrence 
of similar episodes in the various Vinaya traditions. Among each Buddhist school some attempt was 
eventually made at narrating a more connected series of the important life events in their founder’s life 
than was known to the early Vinaya traditions. For the Theravadin tradition the Jdtakaniddna has an 
important place in the evolution of these legends, where episodes that are unknown to the early Nikaya 
tradition begin to emerge as part of an attempt at a fuller life story than is met with in any other Pali text. 
This part of the study focuses on several of these episodes, and considers some of the Sanskrit parallels to 
them that are found in the texts of other Buddhist schools. In this way they are shown within their context 
in the Pali textual tradition, and as general trends within the various Buddhist traditions as a whole.
The Jdtakaniddna is the first Pali text to present the life of Gotama in the light of the developed 
bodhisatta doctrine. In this text Gotama’s life is narrated, from conception up to the donation of the 
Jetavana by Anathapindika, as if it were a well attested historical occurrence. In this sense the presentation 
owes much to the Buddhavamsa, with its canonical precedents for the depiction of the lives of past 
buddhas. Though the Jdtakaniddna moves the focus from the buddhas to the history and doctrinal 
foundations of the character of the bodhisatta. This study shows, however, that there are some episodes 
depicted in the Jdtakaniddna that have no canonical basis. They appear to be unique to the commentarial 
traditions that form the narrative in the Avidurenidana and Santikenidana sections of the Jdtakaniddna. In 
some cases these episodes simply provide an account that fills a hiatus in the canonical materials, while in 
others they provide examples o f  the docetic trend that is characteristic of the text. There are yet others 
that develop the mythological traditions about Gotama’s life, and give symbolic representations of certain 
key life events. By examining these key episodes the study seeks to indicate those areas in which the 
doctrinal position of the Jdtakaniddna is a departure from the early Nikaya tradition.
In summary, the study undertaken here is directed towards an historical and textual analysis of the 
Tibetan text that is translated here. Following this there is a study of the specific doctrines in the 
Jdtakaniddna that represent the developed bodhisatta doctrine for the Theravadin tradition. It is argued 
here that the bodhisatta doctrine for the Theravadins can really only be said to exist after the production 
of thq Jdtakaniddna. This text, and the commentaries associated with it, are representative of the kind of 
development that had occurred within the Pali tradition. One of the primary methods of studying this 
development has been through tracing the use of the specific technical terms used to define the bodhisatta, 
and a comparison of these usages with those found in the early Nikayas. This analysis of terms show the 
extent of doctrinal development that had occurred in the Theravadin tradition in regard to the bodhisatta 
doctrine. There is also a comparison of some of the central episodes of Gotama’s life that are contained in 
the Sanskrit sources, which indicates the common areas of concern for the various Buddhist traditions. In 
this way it is attempted to view the text within the historical and conceptual framework of its own school, 
and those of the other Buddhist textual traditions in general.
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Chapter One
Methodological Considerations and Historical Background to the Text
Introduction
The text that forms the subject matter of this thesis, is extant in the two languages of Pali1 and Tibetan.2 In 
Pali this text is entitled the Jdtakaniddna, and this is translated into Tibetan as sKyes pa rabs !<yi glen gzi? 
These two quite dissimilar languages have both preserved copies of this work, one in its original form as 
an example of a Pali work of literature, commentary, and doctrinal history. With the Tibetan translation 
of this Pali text representing an example of the later bKa’ ’gyur translation tradition in Tibet. The original 
Pali work belongs to what was the most productive period for composition of Pali commentarial literature 
in Ceylon. The text is largely considered, by the contemporary Theravadin tradition, to be an apocryphal, 
or almost para-canonical work. The methods used by the Theravadin tradition for classifying texts as 
canonical raises the issue of the criteria used within that tradition itself for establishing textual authenticity, 
or canonicity, and the reasons for a late text becoming considered in this ambiguous way. The Tibetan 
tradition, being for the most part isolated from the traditional canonical texts of the Pali canon, has 
knowingly or unknowingly ignored the traditional Theravadin classification criteria, and included the 
Jdtakaniddna in the bKa’ ’gyur among the canonical texts.
These two versions of the text date to widely disparate eras, with the Pali version in its present form 
belonging to jhe fifth^pentury CE, while the Tibetan translation of it was made in the early part of the 
fourteenth century CE. The impetus for the present study of this text came from the remarks of a number 
of scholars4 who had questioned the original source which served as the basis for the Tibetan translation. 
Their opinions were that the Tibetan translation had been made from recensions in Sanskrit, or a Middle 
Indo Aryan dialect other than Pali, or even possibly from Chinese translation o f a Sarvastivadin text. 
Despite this contention by some scholars the group of thirteen texts described above, that include the 
Jdtakaniddna, have been considered by other scholars to stem from Pali originals.5 In relation to the Pali
1 The primary version o f  the Pali text utilised in this thesis is the edition prepared by V. Fausboll, The Jataka 
Together with its Commentary, vol. 1, London: Pali Text Society, 1877, pp. 1-94.
2 The principal Tibetan text used for the diplomatic edition is that o f  the sTog Palace bK a’ ’gyur, sKyes p a  rabs l<yi 
glen gzi (Jdtakaniddna), m Do sde, vol. 87, Chi, no. 290, folios. 7a-104b, see T. Skorupski,^ Catalogue o f  the sTog 
Palace Kanjur, Tokyo: The International Institute o f  Buddhist Studies, 1985, p. 158.
3 There are at least two names by which this text is known in Pali, the names Nidanalcatha, and Jdtakaniddna are 
both used. The second o f  these has been used throughout this thesis, the main reason for this is that the Tibetan 
translation o f  the text name sK yes p a  rabs l<yi glen gzi, is a literal rendering o f  the name JdtaJcanidana.
4 Chief among these was E. Conze, who was certain that the group o f thirteen texts grouped at the end o f  the &er 
phyin  section o f  the Narthang bKa’ ’gyur were not from Pali originals, he says: They (the thirteen) are sometimes 
said to be translated from the Pali, but they differ too much from the Pali text, and on closer investigation they turn 
out to represent Hinayana Sutras from the Canon o f  the Sarvastivadins and other Hinayana sects in contact with 
Tibet. See E. Conze, The Prajnaparamita Literature, Tokyo: The Reiyukai, 1978, p. 25.
5 From an early period in bKa’ ’gyur studies som e scholars have concluded that the Tibetan translation o f the 
thirteen texts in question were made from a Pali originals, among these are L. Feer, who made a translation o f  
several sections o f  the Tibetan Jdtakaniddna, see L.Feer, "Fragments extraits du Kandjour", Annales du M usee 
Guimet, 5, Paris, 1883, pp. 322-361; also L. Renou & J. Filliozat, L Tnde classique, vol 2, Paris: EFEO, 1953, pp. 
393-394; R. Tokuoka, who notes the thirteen as having corresponding texts in the Pali canon, see R. Tokuoka, A 
Catalogue o f  the Lha-sa Edition o f  the bKah-hgyur o f  the Tibetan Tripitaka with Sanslcrit Restoration in Detail,
12
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text, there are also some who urged a reassessment of the veiy criteria for including a text in the 
Theravadin canon of scripture.1
The general approach adopted throughout this present study, when dealing with these two texts, is to 
take the Pali version of the Jdtakaniddna as the source text. That is to say, it will be treated as the original • 
text from which the Tibetan translation was made. In this capacity it serves as the original or base text 
against which the Tibetan translation is then compared. This is an important distinction to make at the 
outset of this study. For it is one of the primary contentions of this thesis that the Tibetan translation of j 
the Jdtakaniddna has been made from the Pali version, and not from a Sanskrit, or Chinese, version of the 
text. One of the textual issues this thesis attempts to resolve is then that the Pali version of the Jdtakaniddna 
was in fact the text that was used as the basis, or source text, for the Tibetan translation. The edition of the 
Tibetan text prepared here, and its translation, are the means by which it can be clearly demonstrated that 
the Pali edition was in fact the source text for the Tibetan translation. This study is in many ways aided by 
the unique character o f the Pali text of the Jdtakaniddna, drawing as it does upon a wide variety of 
historical, and literary materials, spanning a period of perhaps one thousand years, and incorporating both 
canonical and commentarial sources.
The present study seeks to address certain areas of research that need to be defined and specified in the 
preliminary stages. These are the theories relating to the editing of Tibetan bKa’ ’gyur texts, the historical 
approaches towards Buddhist legendary, doctrinal, and textual histoiy, and lastly, the various hermeneutical j  C 
approaches adopted in the study of Buddhist texts. They are not of course dealt with in equal length, 
because the theories regarding bKa’ ’gyur texts are of importance in the preparation of the Tibetan 
edition, and are therefore obvious in the edition itself, but not folly apparent in the translation where only 
the consequences implicit in their application occur. These three primary areas are of course only the 
most significant components of a complex process that anyone engaged in the editing and explication of 
Buddhist sacred texts2 must address. Much work has been earned out in each of these individual fields, to 
the extent that each one of them has become a specialised field of study in its own right. It is not the 
intention here to give a foil survey of the individual studies carried out by scholars in each of these fields 
of research, but only to indicate how these distinct disciplines have relevance to the present study of a
Patna: Nava Nalanda Mahavihara, 1968, pp.xxi, 58-59; F.A. B ischoff also says the thirteen are from the Pali, and 
gives their Mongolian titles, see F.A. Bischoff, D er Kanjur und seine Kolophone , Bloomington: Selbstverlag Press,
1968, pp. 333-338; J.W. de Jong also acknowledges a probable Pali source, see J.W. de Jong, “Notes a propos des 
colophons du Kanjur”, Zenralasiatische Studien , 6, 1972, pp. 537; D.Seyfort Ruegg refers to a number o f  texts 
parallel to Pali Suttantas in the Tibetan bKa’ ’gyur, see D. Seyfort Ruegg, “Some Observations on the Present and 
Future o f Buddhist Studies”, JIABS, 15, 1992, pp. 110-111; moreover, Skilling’s observtion that since Sy^vastivadin k  
counterparts o f  some o f  the thirteen texts existed, they may have been assumed to be the source for the Tibetan 
translations, P. Skilling, “Theravadin Literature in Tibetan Translation”, JPTS, Oxford, 19, 1993, p. 79.
1 The meaning o f the term canonical in reference to Pali texts is not as clear cut as would at first appear. S. Collins 
makes the point that ideally each text needs to be researched on an individual basis: If  we w ish to delineate the 
actual ‘canon’ or ‘canons’ o f  scripture (in the wider sense) in use at different times and places o f  the Theravada 
world, we need empirical research into each individual case, not a simple deduction from the existence o f  the closed 
tipitaka produced by the Mahavihara. See S. Collins, “On the very Idea o f  the Pali Canon”, JPTS, 15, 1990, p. 104.
2 A particular problem with Indian texts in general and Buddhist texts in particular is that what we refer to as the 
'original' text is not that at all but the outcome o f a long process o f textual transmission, and in many cases textual 
corruption. See L. Lancaster, "Buddhist Literature: Its Canons, Scribes, and Editors", pp. 221, in The Critical Study 
o f  Sacred Texts, ed. W. Doniger O' Flaherty, California: Berkeley Religious Studies Series, 1979.
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particular Buddhist religious text.
The editing o f Tibetan bKa’ ’gyur texts
One of the major components contained in this study is the edition of the Tibetan text using certain of the 
bKa’ ’gyur translations of the Pali Jdtakaniddna. This edition of the Tibetan text forms the basis for the 
English translation also contained in this thesis. Historically there have been a number of editions1 of the 
bKa’ ’gyur produced at different times, and places, in Tibet. This collection of various texts that were 
classified as representative of canonical tradition, and included in these various editions of the bKa’ 
’gyur, began at an early period in Tibetan literary history. So far as Western scholarship is concerned the 
initial task of tracing the origins and composition of these different bKa’ ’gyur traditions was undertaken, 
and first put on a scientific footing, by Csoma de Kj/r^/s2 It was he who recognised the importance of the 
historical study and analysis of the bKa’ ’gyur texts. Since that time our understanding of the beginning 
of the translation process in Tibet, and the production of Tibetan translations of original Indian texts, has 
increased significantly. The relationships between the different Tibetan editions of the bKa’ ’gyur has 
been investigated, and the major lines of transmission distinguished. Any attempt at understanding a bKa’ 
’gyur text, of whatever type be it sutra or tantra, must necessarily involve itself to some degree or other 
with the question of bKa’ ’gyur transmission.
Our knowledge of the bKa’ ’gyur's formation, stemmatic relationships, and its contents has undergone 
considerable development since the inception of that branch of Buddhist studies. The last twenty years in 
particular have seen enormous advances made in our knowledge with regard to the kinds of relationships 
that exist between the different editions of the Tibetan bKa’ ’gyur.3 There is now a greater understanding 
of the probable dating of most of these different editions, and of the major lines of textual transmission 
that they represent. Much of this work is largely due to the labours of two scholars in particular, H. Eimer 
and P. Harrison4 who have dedicated much time and energy to tracing the textual relationships of a
1 It is not always safe to consider these editions as m erely different orderings o f  the same collection o f  texts.
Arnold Kunst points out that the different versions o f  the bKa’ ’gyur often provided not only different recensions o f  
the texts, but also differing locations for the texts, and even differing schemes for their pagination in the various 
bKa’ ’gyurs that are still extant, see his “Kamalasila's Commentary on Santaraksita's Anumanapariksa o f  the 
Tattvasarigraha”, MCB, 8, 1947, pp. 119-20. The idea o f there being, or ever haven been, a single standard or 
authorised version o f  the bKa’ ’gyur is also discounted by Skilling: In the following discussion it is important to <^> 
bear in mind that there is no K anjur-there are only Kanjurs. There is not, and there never has been, a single standard ] 
or “authorised” edition. See P.Skilling, M ahasutras: Great Discourses o f  the Buddha, Volume I: Texts, Oxford, PTS, S 
1994, pp. xl-xli. \
2 His work represents the earliest systematic study by a European scholar o f  the scope and contents o f  the Tibetan 
Buddhist canonical texts. For a study o f  the contents o f  the Narthang edition o f  the bKa’ ’gyur, and the location o f  
the thirteen text in question see A. Csoma de Koros, Analysis o f  the Kanjur, Calcutta, 1836-9, rpt. Delhi: Sri Satguru 
Publications, 1982, pp. 181-182.
3 There are according to Skilling four main lines o f bKa’ ’gyur lineage, some o f  the examples o f  these he provides 
are: 1. independent lineages, consisting o f  the Newark Kanjur, Phug brag Kanjur, and the Tabo MS; 2. Tshal pa 
lineages, consisting o f  the Berlin MS, Peking (Kangxi), Peking (Quinlong), ’Jang sa tham Kanjur, and sNar than 
Kanjur; 3. Them spangs ma lineages, consifing o f London MS, sTog Palace, and Tokyo MS; and 4. mixed lineages, „ A 
consisting o f sDe dge Kanjur, sNar than Kanjur, and lHa sa Kanjur. See P. Skilling, M ahasutras: Great Discourses
o f  the Buddha, Volume I: Texts, Oxford, PTS, 1994, pp. xxvi-xl.
4 See especially H. Eimer, Bin Jahrzehnt Studien zur Uberlieferung des tibetischen Kanjur, Wien: Wiener Studien 
zur Tibetologie und Buddhismuskunde, 28, 1992. This collection o f  seventeen o f  Eimer’s articles related to bKa’
<k<x
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number of bKa’ ’gyur texts. Their work has enabled other researchers in this field to assess which textual 
transmissions are most important, and which are of a secondary value to the preparation of an edited 
Tibetan text.
The results of the research into the different bKa’ ’gyur traditions has revealed some important 
historical and textual issues that must be seriously considered by anyone engaged in research on bKa’ 
’gyur texts. There are two issues in particular that are most important for the present study of the 
Jdtalmnidana. The first of these is centred on the choice of which of the extant bKa’ ’gyur traditions 
should be utilised in the preparation of an edited text. The second relates to the type of edition to be 
prepared using the bKa’ ’gyur editions that have been selected. The choice of the bKa’ ’gyurs to be 
consulted must firstly of course be dependent, in the first instance, on those editions of the bKa’ ’gyur 
that actually contain the text of the Jdtakaniddna. Though even then it is not necessary to consult all 
editions of the bKa’ ’gyur that contain a translation of the text. The second issue concerns the type of 
edited text to be produced, this is a matter that is based on the results of bKa’ ’gyur research but which 
also goes beyond the strict scope of that branch of studies. This second issue is also the concern of 
text-critical studies that must be decided by the type of text one is dealing with, and the reason for 
producing an edited version of that text in the first instance.
Taking into consideration the conclusions reached by scholars from the study of the various bKa’ ‘gyur 
lines of textual transmission, a number of the bKa’ ‘gyur textual sources can be eliminated from this 
study at the outset. These editions can be disregarded on the basis that they are either conflated editions, 
or that they can be shown to stem ultimately from the same original.1 The five bKa’ ’gyurs containing the 
Jdtakaniddna text that are utilised for the present study are the Peking,2 sDe dge,3 sTog Palace,4 sNar
’gyur research represents some o f  the groundbreaking work that he has accomplished. See also P. Harrison, “In 
Search o f  the Source o f  the Tibetan bKa’ ’gyur: A  Reconnaissance Report”, Tibetan Studies: Proceedings o f  the 6th 
Seminar o f  the International Association f o r  Tibetan Studies, ed. Per Kvaeme, Oslo, 1994, vol. 1, pp. 295-317, and 
also his Druma-kinnara-raja-pariprcchd-sutra, Tokyo: The International Institute for Buddhist Studies, 1992, pp. 
xvi-1, for a discussion o f  the various editions o f  the bKa’ ’gyur.
1 Among these conflated editions are the Lhasa, Urga and Co ne editions. The choice o f  editions has becom e a f
more challenging task with the availability o f  as many as thirteen different bKa’ ’gyur now accessible. There is also V 
as yet no universally agreed number o f  editions to employ in studying one text. Prof. P. Harrison has suggested that
just the two editions o f  Peking and sTog Palace could be used for a rough check o f  a text which would still provide a 
balanced view o f  its transmission. However, the same scholar says that for a more critical study at least six editions 
should be consulted, and suggests these be the Sel dkar, Tokyo, sTog Palace, Lithang, sNar than and Peking. See P. 
Harrison, “Meritorious Activity or Waste o f  Time? Some Remarks on the Editing o f  Texts in the Tibetan Kanjur”, 
Tibetan Studies: Proceedings o f  the 5th Seminar o f  the International Association f o r  Tibetan Studies N arita 1989, 
vol. 1, Naritasan, 1992, p. 90. Others have different views, J. Schoening says that sNar than, sDe dge, sTog Palace 
and Peking should be included in any edition o f a text. He goes on the say that ideally the Lithang, sNar than, Berlin 
M SS, Kangxi, §el dkar, sTog Palace, Phug brag and sDe dge editions should be included in any detailed study. See 
J. Schoening, The Salistambha Sutra and its Indian Commentaries, vol 1, Wien: Wiener Studien zur Tibetologie und 
Buddhismuskunde, 35 1-2, 1995, p. 185.
2 The edition used is the Japanese reproduction, see The Tibetan Tripitaka, Peking Edition, Skyes-pa rabs-ltyi 
glen-gshi [Hi bsad-paJ. Jataka-nidana fk a th d ]., Tokyo: Suzuki Research Foundation, 1956, vol. 21, No. 748, pp. 
261-292.
3 This is a xylographic copy in the sD e dge bKa’ ’gyur, sK yes p a  rabs kyi glen g z i {Jdtakaniddna), Ses rab sna 
tshogs, vol. Ka, folios 183a-250a., London: British Library.
4 This is one o f the manuscript editions consulted in microfiche form, sTog Palace bKa’ ’gyur, sK yes p a  rabs kyi 
glen gzi {Jdtakaniddna), mDo sde, vol. 87, Chi, no. 290, folios. 7a-104b., London: SOAS Library.
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than,1 and Sel dkar2 editions. Among the sources that do not contain a Tibetan translation of the Jdtakaniddna 
are the ancient Buddhist textual sources from Tun-huang, which are of too early a date to have known of 
the text, and the Phug brag3 manuscript bKa’ ’gyur. This last edition represents an independent line of 
textual transmission that does not always include texts that are found in the other major lines of bKa’ 
’gyur transmission.
The Tibetan classifications o f the Jdtakaniddna
The first issue to be considered, having selected the Tibetan editions for the study, is the matter of how 
the different bKa’ ’gyur traditions have themselves classified the Jdtakaniddna. This is also related to the 
question of which section of the bKa’ ’gyur they have located the text. This procedure allows for an 
appreciation of how the Tibetan tradition regarded this text, and whether or not it was considered as being 
a canonical or commentarial work. For this part of the investigation, and in order to establish how the 
Tibetans classified and located the Jdtakaniddna, nine editions of the bKa’ ’gyur have been consulted. 
This group of nine editions contains in all five different locations for this text. The Sel dkar, sTog Palace, 
Ulan Bator MS,4 sNar than and Lhasa editions all place the text at the end of the mDo section. Among this 
group the Lhasa edition also places it into a separate sub group of the mDo section called mDo tshan bcu 
gsum. In the sDe dge, Urga, and Lithang editions the text is found at the end of the Ses rab sna tshogs 
section. However, although the Lithang edition locates the text at the end of the Ses rab sna tshogs 
section, it includes it within a separate category of gsar ’gyur gyi mdo5 ‘newly translated sutras.’ The fifth 
location for the text is found in the Peking edition where the text is found at the end of the Ser phyin 
section
The difference of opinion between these various editions in locating the text is difficult to account for, 
but it does indicate that there were divergent methods in use for classifying Tibetan canonical texts. The 
locations of the text in these nine editions cannot easily be traced back to an original method of classification. 
In fact the five locations of the Jdtakaniddna cut across all known methods of describing the different 
editions of the bKa’ ’gyur. The division of these bKa’ ’gyur editions based on their origin from the Tshal 
pa, or Them spans ma,6 manuscript editions shows no absolutely definitive location for the Jdtakaniddna
1 A photo-copy o f  this xylographic version o f  this edition has been used, sNar than bKa’ ’gyur, sK yes p a  rabs kyi 
glen gzi {Jdtakaniddna), mDo, vol. A, folios 432a-543a , Dharamsala: Library o f  Tibetan Works and Archives, 
India,
2 Both photo-copies and microfiche o f  this manuscript edition have been used, Sel dkar bKa’ ’gyur, sK yes p a  rabs 
Icyi glen gzi (Jdtakaniddna), mDo, vol. 36, Chi, no. 205, folios. 8a-99b., London:British Library, microfiche reference 
3F-19B/63, uin: 3766-3782, see, U . Pagel & S. Gaffney, Location List to the Texts in the M icrofiche Edition o f  the 
Sel dicar (London) M anuscript bKa ’ 'gyur (Or. 6724), London: The British Library, 1996, p. 43.
3 For the contents o f  this edition o f  the bKa’ ’gyur see J. Samten, A Catalogue o f  the Phug brag M anuscript 
Kanjur, Dharamsala: Library o f  Tibetan Works and Archives, 1992.
4 See G. Bethlenfalvy, A H andlist o f  the Ulan B ator M anuscript o f  the Kanjur rG yal-rtse Them spahs-ma, 
Budapest: Akademai Kiado, 1982, p. 33.
5 See Y. Imaeda, Catalogue du Kanjur tibetain de Tedition de ‘Jang sa tham, part, lib , Tokyo: International 
Institute for Buddhist Studies, 1984, p. 27.
6 See P. Skilling, “Theravadin Literature in Tibetan Translation”, JPTS, Oxford, 19, 1993, pp. 74-83, and also G. 
Bethlenfalvy, A Handlist o f  the Ulan Bator Manuscript o f  the Kanjur rGyal-rtse Them spahs-ma, Budapest: Akademai 
Kiado, 1982, pp. 6-7, 192-193.
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translation, and the other twelve texts.1 The problem is not solved by employing the grouping of bKa’ 
’gyur editions into Eastern and Western2 traditions, for there is also no unanimous agreement among them 
as to where the texts should be located. In very general terms it can be said that using the classification 
into regional origin the Western group, Sel dkar, sTog Palace, Ulan Bator MS, sNar than and Lhasa, all 
place the text in the mDo section, or a sub section of that section. While the Eastern group, sDe dge, 
Urga, Lithang and Peking, agree in locating it at the end of the &es rab sna tshogs or $er phyin section.
If the classification of the bKa’ ’gyurs into the places of origin of their two principal manuscript 
sources is applied, that is into Them spans ma, and Tshal pa recensions, there is also no overall unanimity 
as to the text’s location. The Them spans ma editions, consisting here of the Sel dkar, sTog Palace and 
Ulan Bator manuscript, can be seen to place the text at the end of the mDo section. However, the two 
Tshal pa editions of sNar than and Lhasa also locate it in at the end of the mDo section. The remaining 
Tshal pa editions, sDe dge, Urga, and Lithang, all locate it at the end of the &es rab sna tshogs section, 
while the Peking edition puts it at the end of the &er phyin section. Thus, whatever classification of the 
bKa” gyur editions is employed, Western and Eastern, or Them spans ma and Tshal pa, there are obviously 
some discrepancies among them in the methods they each must have used in deciding on the location of 
the translation of the Jdtakaniddna. It may be that they were following Bu ston’s suggestions concerning 
the group of thirteen texts, and so located it along with the other twelve texts, at the end of the mDo 
section. Another possibility is that the group of thirteen texts, to which the Jdtakaniddna belongs, were 
recognised as being a special group, and so added at the end of specific sections as a kind of dharani3 or 
auspicious conclusion to a section of texts.
Criteria fo r  selection o f Tibetan editions used in the diplomatic edition
As already indicated the choice of bKa’ ’gyur traditions utilised in this study will be confined to five of 
the major transmissional lines of the bKa” gyur. These consist of the three xylographic editions of Peking, 
sDe dge, and sNar than, together with the two manuscript traditions of sTog Palace and Sel dkar. This 
choice of Tibetan editions gives a fair representation of the two major lines of bKa’ ’gyur traditions, these 
are often referred to as the Eastern and Western4 traditions. These two traditions are also called the Them
1 Though P. Skilling in his work on this problem, and using fourteen bKa” gyurs, broadly concluded that the Tshal 
pa tradition put the thirteen texts at the end o f the Ses rab sna tshogs section, and that the Them spangs ma editions 
do not, see P. Skilling, “Theravadin Literature in Tibetan Translation”, JPTS, Oxford, 19, 1993, pp. 76-77.
2 For the division into Eastern and Western groups see, H. Eimer, “Some Results o f  Recent Kanjur Research”, 
Archiv fu r Zentralasiatische Geschichtsforschung, VGH Wissenschaftsverlag, Sankt Augustin, 1983, p. 13. See also 
H. Eimer, Ein Jahrzehnt Studien zur Oberlieferung des tibetischen Kanjur, Wien: W iener Studien zur Tibetologie 
und Buddhismuskunde, 28, 1992, pp. xiv, xvii.
3 These dharanis are known to have been added at the end o f sections or chapters in a text as a means o f providing 
a blessing. For the conclusions o f  P. Skilling on this question see, “Theravadin Literature in Tibetan Translation”, 
JPTS, Oxford, 1993, 19, p. 83.
4 The division into Eastern and Western groups is not universally favoured, though it is a useful classification for 
descriptive purposes. Eimer has made extensive use o f  this method o f classification, see “The Position o f  the 
Lithang Edition within the Tradition o f  the Kanjur”, in H. Eimer, Ein Jahrzehnt Studien zur Uberlieferung des 
tibetischen Kanjur, Wien: Wiener Studien zur Tibetologie und Buddhismuskunde, 28, 1992, pp. 142-3, also pp. xiv, 
xviii, o f his introduction. While P. Skilling prefers the classification o f the bKa’ ’gyur into Tshal pa and Them spans 
ma lineages to the Eastern and Western classification, see his “Theravadin Literature in Tibetan Translation”, JETS',
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spans ma tradition and the Tshal pa tradition, in reference to the two original manuscripts from which 
they initially stem. The sNar than, Sel dkar and sTog Palace1 bKa’ ’gyurs belong to the Eastern, or Them 
spans ma line, while the Peking and sDe dge2 bKa’ ’gyurs belong to the Western or Tshal pa line. The 
choice of these five editions makes it possible to provide a broad picture of how the text of thq Jdtakaniddna 
was recorded within the Tibetan bKa’ ’gyur traditions as a whole. It is by no means intended to provide a 
definitive examination or study of all bKa’ ’gyur transmissions and their variations of this text. It must be 
emphasised that the purpose is not to provide a fully critical edition that makes use of all possible sources. 
The primary aim in this study is to produce an edited Tibetan text that is both accurate and representative 
of the two major lines of bKa’ ’gyur tradition. The other purpose implicit in this process of making an 
edition is to make a thorough and detailed comparison with the Pali text, in order to ascertain the exact 
relationship between the two versions of the text.
The main function of a full critical edition of a given text is to provide a reading of that text, together 
with a critical apparatus, that allows all the significant variants to be shown. The purported goal of 
establishing such an edition is to produce a text that is as close as possible to the original.3 This practice, 
still common among scholars of Greek and Latin, is not universally favoured among scholars of Tibetan 
texts.4 The method of using a full critical edition is not employed in the present study. As one of the 
primary aims of a critical edition is to reconstruct a text whose original no longer exists, it would be 
inappropriate to make an edition of this kind for the Jdtakaniddna. Since the Pali original of this text is 
still extant, and the Tibetan translation is an extremely faithful reproduction of this, there is no necessity 
to attempt the reconstruction of a conjectured original text. The approach adopted here is to produce a 
diplomatic edition of the Tibetan text. The meaning of the term diplomatic edition is used in slightly 
divergent ways by different scholars.5 In this study the term is used to differentiate between a full critical
Oxford, 1993, 19, pp. 74, 76-77.
1 The sNar than and &el dkar are apparently both based on an older manuscript no longer extant called the Sel dkar 
rdzon Manuscript. The sNar than edition while formally belonging to the Western, or Tshal pa line, often agrees in 
its arrangement with the Eastern or Them spans ma line. See, P. Harrison, Drum a-ldnnara-raja-pariprccha-sutra, 
Tokyo: The International Institute for Buddhist Studies, 1992, p. xviii-xix. The sTog Palace edition is based on a 
Bhutanese manuscript that stemmed from the Western or Them spans ma line, see T. Skorupski, A Catalogue o f  the 
sTog Palace Kanjur, Tokyo: The International Institute o f Buddhist Studies, 1985. pp. xi, xvii-xix.
2 The sDe dge edition stems from the ‘Jan sa tham Manuscript line o f  the Eastern or Tshal pa lineage while the 
Peking edition o f  1737 (Q) stems from the Eastern or Tshal line via a series o f  earlier Peking editions. See, H. 
Eimer, “A  Note on the History o f  the Tibetan Kanjur”, in Ein Jahrzehnt Studien zur Uberlieferung des tibetischen  
Kanjur, Wien: Wiener Studien zur Tibetologie und Buddhismuskunde, 28, 1992. p. 180.
3 See P. Maas, Textual Criticism, tr. B. Flower, Oxford: At the Clarendon Press, 1958, p. 1. See also V.A. Dearing, 
P rinciples and P ractice o f  Textual Analysis, University o f California, 1974, pp. 1, 5, and M.L. West, Textual 
Criticism and Editorial Technique, B.G. Teubner Stuttgart, 1973, pp. 86-87.
4 The debate over the choice and type o f  edition to produce still carries on, R. Mayer claims that many scholars 
working on Tibetan texts have abandoned attempts to establish critical editions o f  these texts since the work o f  H. 
Eimer has shown the flaws in this method. See R. Mayer, A Scripture o f  the Ancient Tantra Collection, Oxford: 
Kiscadale Publications, 1996, p. 186. P. Harrison on the other hand believes that we are obliged to practice the 
method evolved for dealing with Greek and Latin manuscripts, even though it has not been standard practice among 
Tibetologists. See P. Harrison, “Meritorious Activity or Waste o f Time? Some Remarks on the Editing o f Texts in 
the Tibetan Kanjur”, Tibetan Studies: Proceedings o f  the 5th Seminar o f  the International Association fo r  Tibetan 
Studies Narita 1989, vol. 1, Naritasan, 1992, pp. 90-91.
5 The main sense o f the term diplomatic edition as used by Schoening is that all variants, including punctuation, are 
given in an attempt to present the full textual history o f  the text in question. See J.D. Schoening, The Scilistambha
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edition, and an edition produced from a single textual witness. This diplomatic edition is intended to fulfil 
several different functions. Firstly, it has to produce a text that is grammatically correct, so far as the 
Tibetan readings allow, and which is a complete representation of the five Tibetan source editions used in 
this study. Secondly, the text is measured against the datum of the existing Pali edition, and follows its 
readings in cases of discrepancies among the Tibetan editions. Finally, the text includes a critical apparatus 
that records all the variant readings that occur in the Tibetan editions, without excluding any single 
variants, or different orthographies. However, the only sad punctuations and folio pagination used are 
those of the sTog Palace edition, without noting the positioning of these punctuation marks or pagination 
used in the other four Tibetan editions.1 This critical apparatus has the function of indicating all the 
possible variants that occur, and also allows it to be seen immediately which of these readings is omitted 
from, or different to, that reading found in the diplomatic edition of the text.
The value of a diplomatic edition lies not in the method of editing a given text, but in what is the way 
in which information about that text can be presented. The most important aim of the diplomatic edition 
of the Tibetan translation of the Jdtakaniddna contained in this study, is to compare it in precise detail 
with the Pali original. The question of the stemmatic relationships that exist between the Tibetan editions, 
are then not a primary concern of this study. This is especially pertinent in regard to this text, because the 
Tibetan translation of it was made at a late date in the process of translating Indian works into Tibetan.2 
There is also the fact that in the case of this text the original, or what might be termed the Ur-text, of the 
Pali is still extant, and moreover, the translation into Tibetan seems to have made only once from a single 
Pali original.
To speak of a Ur-text3 in relation to Indian literature is in most cases a nonsense, however in the case 
of the Jdtakaniddna there does seem to be a single source text that has no major recensional variations. 
This is in large part due to the nature of this particular text that is unique to the Theravadin tradition of 
Ceylon. This being the case a diplomatic edition allows for a more eclectic approach to the comparison of 
the Tibetan and Pali versions than would be possible with a critical edition. It may well prove to be the 
case that there is no one way to edit Tibetan bKa’ ’gyur texts.4 This is largely because the circumstances 
in which they were translated, and the manuscripts that they used, were so varied that a single method 
applicable in all circumstances is unlikely to be developed. The diplomatic edition does also have the
Sutra and its Indian Commentaries, vol 1, Wien: Wiener Studien zur Tibetologie und Buddhismuskunde, 35 1-2, 
1995, p. 180; For Mayer the term implies that the earliest edition available w ill be used as the base text, see R. 
Mayer, A Scripture o f  the Ancient Tantra Collection, Oxford: Kiscadale Publications, 1996, p. 221.
1 This is purely an editorial decision based on the amount o f  extra footnoting and page space that would be 
involved. This is the kind o f information that would normally be included in a full critical edition. For some 
comments on this issue o f  recording punctuation marks, see P. Skilling, M ahasutras: G reat D iscourses o f  the 
Buddha, Volume I: Texts, Oxford, PTS, 1994, pp. xlix-1; and J. A. Silk, The H eart Sutra in Tibetan: A Critical 
Edition o f  the Two Recensions Contained in the Kanjur, Wien: Wiener Studien zur Tibetologie und Buddhismuskunde, 
34, 1994, pp. 66-67.
2 Their status as g sa r ’gyur gyi mdo ‘newly translated Sutras’ was remarked upon by Bu ston, see P. Skilling, 
Mahasutras: Great Discourses o f  the Buddha, vol. II Parts I  & II, Oxford: PTS, 1997, p. 137.
3 The aim o f  critical editions, certainly among scholars o f  Greek and Latin, is to trace the various readings o f  a text 
back to an original Ur-text. See J.A. Silk, The H eart Sutra in Tibetan: A Critical Edition o f  the Two Recensions 
Contained in the Kanjur, Wien: Wiener Studien zur Tibetologie und Buddhismuskunde, 34, 1994, p. 8.
4 See R. Mayer, A Scripture o f  the Ancient Tantra Collection , Oxford: Kiscadale Publications, 1996, p. 187.
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advantage of presenting a text that reflects both the Tibetan variations, and any Pali additions or omissions 
that may occur. This type of edition is therefore of use to researchers in a wider range of disciplines than 
that of bKa’ ’gyur research alone.1
General historical, and hermeneutical considerations Jo.
The most productive methods of approach in studying a text such as the Jdtakaniddna are through the 
study of its language, doctrines, and textual history. The language of the Pali Jdtakaniddna preserves 
elements from an extremely long time period. Furthermore, it is composed in a varied mixture of 
narrative commentarial prose sections and also in canonical gatha form. The innovative doctrinal concepts, 
the bodhisatta doctrine, the practice of the ten paramis ‘perfections’, and the docetic doctrines that 
emerge in the Jdtakaniddna are possibly indicative of influences from outside the Theravadin tradition. 
While the history of the text is firmly rooted in ancient Pali canonical material, the compilation in its 
present form dates to quite a late period in the history of the Pali language. An interesting feature of the 
text is that despite its apparent novelty to the Theravadin tradition, and its relatively late appearance, it 
has gained considerable status as an authoritative, and ancient work. The Jdtakaniddna is probably one of 
the most widely known, and popular works in present day Theravadin countries, in particular in Sri 
Lanka. This text provides the basis for the Sinhala lay perception of the events, and specific episodes in 
the life of the Buddha. This occurs to the extent that if one questions Sinhalese lay people about the 
Buddha’s life, they invariably respond by quoting incidents found in thq Jdtakaniddna. It is also noteworthy 
that portions of the Jdtakaniddna text itself, and ideas contained in it, were used in later Pali literary 
works.2 This gives some indication of the regard with which the text was held even in ancient times. 
Many sections and gdthas from it were incorporated into later Pali historical and doctrinal works to 
provide an authoritative connection to the Buddhist teaching.
The study of those specific aspects of the text that are isolated in this thesis is conducted in accordance 
with the scientific research methods appropriate to each of them. In some instances the approach is 
historical, in others philological, or doctrinal. The philological and text-critical approaches are the most 
often employed methodologies in the case of this text. The study of this class of ancient work is entirely 
dependent on the text itself, there being no separate commentary for it, and on any parallel, or historical 
references to it found in Pali or other Buddhist works. The approach method adopted for the present study 
of the text of the. Jdtakaniddna consists initially of a close text-critical study of its Tibetan translation. 
The aim of this procedure is to provide a diplomatically edited version of the Tibetan text. This will in 
turn provide the basis for both the translation, and the textual study stemming from that translation. The 
diplomatic edition produced from the five Tibetan editions notes all variations between them. The critical 
apparatus lists all omissions, additions, variant readings, variant orthographies, that occur within the five
1 J. Schoening also considers the diplomatic edition to be more scientific than the critical edition, see J.D, 
Schoening, The Salistambha Sutra and its Indian Commentaries, vol 1, Wien: W iener Studien zur Tibetologie und 
Buddhismuskunde, 35 1-2, 1995, p. 179.
2 TheJinacarita, gdthas 8-18, contains gathds that are used in the Jdtakaniddna, see for example W.H.D. Rouse, 
“Jinacarita”, JPTS, 5, 1904-5, pp. 1-2.
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Tibetan translations. In the matter of punctuation and folio pagination the sTog Palace edition has been 
followed exclusively.
The translation made from the Tibetan edition is as literal1 as possible to the text of that edition. In 
some cases the Tibetan translation is rendered in what must be taken in Tibetan as short sentences, but 
which in Pali are elaborate long sentences.2 The translation is also presented without any parentheses, or 
other bracketed insertions. The text has been translated into as accurate an English rendering as possible, 
with most of the technical terminology also translated.3 The aim has been to provide a readable, and 
reliable translation, with any problem of translation consigned to the footnotes. These give both the 
Tibetan and Pali version of the problematic term or sentence. These footnotes to the translation also deal 
with textual matters arising from the comparison of texts, such as differences in wording, or meaning, and 
doctrinal matters occurring in the text. The edited Tibetan text is then carefully compared with the 
original Pali version4 in order to facilitate a thorough analysis of the exact content of the Tibetan 
translation, and how this compares with the Pali source text. This stage of the text-critical study aims to 
establish that the Tibetan is indeed a translation from a Pali original. This procedure also unearths any 
discrepancies between the two versions, and shows the precise relationship between the Pali and Tibetan 
versions of the text.
The text-critical approach is supplemented by an historical study that tries to assess the relative dating 
of the component parts of the Jdtakaniddna. This study also considers some of the historical problems 
surrounding the dating and classification of the Pali canonical literature that is the basis for the Jdtakaniddna. 
In the historical study the issues of the Pali textual sources, the development of doctrinal positions and the 
background to the Tibetan translation are considered. It also utilises the Tibetan historical materials in 
order to discover what is known by that tradition concerning the text, its process of translation and its
1 There are a number o f  methods open to the translator o f  Buddhist texts, these can be reduced to two basic 
positions: extreme literalness, and interpretive. Each have their advantages, but as one o f  the aims o f  the study is to 
compare the Pali and Tibetan versions the literal method is preferable here. Very little work has been carried out on 
these Pali texts in Tibetan, only L. Feer. and P. Skilling have translated any o f them. Fot, a discussion o f  the various 
methods o f translating from Tibetan see, A . Wayman, “Observations on Translation from the Classical Tibetan 
Language into European Languages”, / / / ,  14, 1972, pp. 165-171.
2 For example, in some cases the Tibetan cannot be read as short sentences, without disturbing the overall meaning 
o f  the original Pali sentence. In these cases the Pali text has been o f  great importance in understanding the general 
intention o f  the Tibetan translation. The difference in the use o f  the Tibetan in the Jatalcaniddna has been noted by 
Skilling, who remarks that many phrases encountered in that text differ significantly from standard Tibetan. See P. 
Skilling, Mahasutras: Great D iscourses o f  the Buddha, vol. II  P arts I  & II, Oxford: PTS, 1997, pp. 138-139; see 
also J.L Panglung, "Zur tibetischen Ubersetzung des Jdtakaniddna", Ferstschrift D ieter Schlingloff, ed. F. Wilhelm, 
Reinbek, 1996, pp. 211-212.
3 In some cases the original Pali term has been retained, as in the case o f the words, bodhi, nibbana, deva, to name 
some ‘ordinary’ terms. The technical terminology in Buddhism often provides problems for the translator, again 
there are a number o f views on this. Some translate all terms, while others preserve the original Tibetan, Pali or 
Sanskrit term. Since the Jdtakaniddna is not an overtly philosophical text, most o f  its terms can be meaningfully 
translated. For an interesting discussion o f  this problem see, P. J. Griffiths, “Buddhist Hybrid English: Some Notes 
on Philology and Hermaneutics for Buddhologists”, JIABS, 4, 1981, pp. 17-32.
4 For the Pali version o f  the Jdtakaniddna  two editions have been consulted, Fausboll’s roman edition which is 
based on three Sinhalese MSS that seem to represent one tradition and Tiwari’s Devanagari edition that is based on 
four different editions: V. Fausboll, ed. The Jataka Together with its Commentary, vol. 1, London: PTS, 1877, pp. 
1-94; L.N. Tiwari, ed., Param atthajotika ndma Jatakatthakatha, Varanasi: Sampurnanand Sanskrit University, 
1992.
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translators. There are several historical problems with a bearing on the history of the text, both in its 
development in the Pali language, its overall place within the Pali canon, and also concerning its subsequent 
translation into Tibetan. All such issues are almost entirely concerned with the Pali literary sources, and 
therefore, dependent upon those sources for any conclusion. There are also a number of Buddhist works 
in Sanskrit that must also be referred to in order fully to understand the historical and doctrinal context in 
which the Jdtakaniddna was produced. In this way a more detailed picture of the history of the text itself, 
and of the development of the doctrines appearing in it can be gained.
The philological and text-critical approaches adopted here supplement one another, each allowing for 
particular insights that can lead to a greater understanding of the text of thq Jdtakaniddna. These processes 
provide the two most distinct methods of collecting, and collating linguistic and textual evidence. They 
allow for a more detailed analysis of the text, together with the philological and doctrinal issues connected 
with it. These two approaches form the foundation of the methodology used for this present study of the 
Jdtakaniddna text. Among other things, through the philological and text-critical study undertaken in this 
thesis, the Tibetan translation of the Jdtakaniddna can be clearly demonstrated to be a direct translation 
from a Pali original. While by means of philological, textual, and historical, analysis, the antecedents of 
the doctrines found in the Pali text of the Jdtakaniddna can be traced. The philological and text-critical 
methods outlined above by no means exhaust the lines of approach adopted in the present study. Other 
methods of research also have to be employed at certain times, comparative mythology, and comparative 
religious studies each have their role to play in any serious attempt to understand this type of religious 
text. For it makes so much use of Indian myth, coupled with various levels and stages of Buddhist 
doctrinal development. It is via such a combination of these research methods that the text can be 
properly viewed within its own linguistic, historical, cultural and doctrinal parameters, and compared 
with similar works of both Buddhist and of other Indian religious traditions. 1
Historical survey, and background to the text
A purely historical study of foe Jdtakaniddna allows for an understanding of how the text emerged within 
the Theravadin tradition. This kind of historical approach is able to show how the text first lays out its 
own Buddhist history, together with its doctrine of the twenty-four buddhas. The purpose of this approach 
is to show how it incorporates both old and new conceptions of buddhahood, and the place of the 
bodhisatta in the later stages of Buddhist history. The history of the text of the Jdtakaniddna can usefully 
be divided into two discrete parts. The first part is the historical background connected with the Pali 
version of the text, its origins, and its transmission within the Theravadin tradition. This can be reasonably 
well reconstructed back to a certain point in the history of the Pali canonical, and commentarial tradition. 
However, going beyond this traceable point becomes extremely problematic. Nevertheless the history that 
can readily be traced is most valuable for the insights that it provides about the Indian textual tradition, 
and the process of text building that must have occurred during the evolution of the Jdtakaniddna, and 
other similar texts.
The second source for certain elements in the later history of the Jdtakaniddna is found only in Tibetan
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historical, and bibliographical texts. Our knowledge of the Jdtakaniddna, or rather its Tibetan translation 
the sKyes pa rabs kyi glen gzi, does not only come from the colophons in the various Tibetan translations 
made of the text.1 There are a number of Tibetan historical works that have some valuable references to 
the history of the text. These sources contain references to the translators, place of translation, and also 
some catalogues that mention the work and its translator. This material provides some basic information 
about the people who collaborated in this translation. Though the information is very much confined to 
these spheres, and does not mention anything regarding the doctrines found in the Jdtakaniddna. From 
this it can be seen that the historical information that can be ascertained from the Tibetan historical 
sources is limited to certain topics only.
The Theravadin tradition contains its own historical accounts about the origin of the corpus of texts 
first recited at a council of the Buddhist sangha shortly after the Buddha’s death. The entire teachings of 
Buddhism, and all its canonical texts are traditionally asserted to stem from this one ‘historical’ event.2 
The earliest of these historical accounts concerning this event are themselves contained within the canonical 
material of the Pali canon. From the point of view of historical analysis these accounts of the formation of 
the Pali canon are fraught with the most basic of historical problems. Since even the date3 of the historical 
Buddha Gotama has not been satisfactorily established, much less the dating of the texts comprising the 
Pali canon. From the traditional Theravadin view, the formation of the canon is a unique historical event, 
emanating directly from the person of the Buddha Gotama. It is this which provides the authority to the 
Pali canon that is afforded to other orthodox Indian bramanical texts referred to by the appellation sruti 
‘heard’, and therefore authoritative. The Buddhist text, for the Theravadin tradition at least, gains its 
authority not from the content, but from its purported association with this historical event of the First 
Council.
The Theravadin Buddhist tradition, and all other Buddhist traditions for that matter, begins its textual 
history with the production of a canon containing texts4 claimed to have been personally taught by the 
Buddha to his disciples. This vast corpus of Pali literary material is regarded as the authentic teachings or 
buddhavacana ‘word of the buddha’ by the Theravadin Buddhist tradition. Grouped into three collections
1 Some specific studies have focussed on the colophons to bKa’ ’gyur texts, and produced some valuable data. See 
in particular F.A. Bischoff, D er Kanjur und seine Kolophone , Bloomington: Selbstverlag Press, 1968; and J.W. de 
Jong “Notes a propos des colophons du Kanjur”, Zenralasiatische Studien, 6, 1972, pp. 504-559.
2 The historicity o f this First Council has long been questioned by scholars, from the time o f  R.O. Franke in his 
“The Buddhist Councils at Rajagaha and V esali”, JPTS, 1908, pp. 1-80; E.J. Thomas, The H istory o f  Buddhist 
Thought, London: RKP, 1933, rpt. 1971, pp. 27-30; L. de la Valine Poussin, The Buddhist Councils;, Calcutta: 
Bagchi & Co, 1976; K.R. Norman, “The Pali Language and Scriptures”, C ollected P apers, vol.4 , Oxford: PTS, 
1993, pp. 91-97.
3 The possibly time ranges for the buddha’s birth vary from 560 BCE , up to 350 BCE depending on which method 
o f  dating is adopted. For the m ost notable m odem studies on the subject o f  the dating o f  the buddha, see H. Bechert, 
ed. The Dating o f  the H istorical Buddha, part 2, Gottingen, 1992.
4 Conze gives the inescapable historical conclusion concerning the early history o f Buddhist literature: “The fact o f  
the matter is that there were eighteen schools in the first period o f  Buddhist history, that most, i f  not all, had their 
own set o f Scriptures, and that each o f  them can equally well claim to represent the teaching o f  the Buddha. If the 
Canon o f one school only, that o f  the Theravadins, has reached us intact and in its entirety, this is not due to its 
greater antiquity or intrinsic merit, but to the accidents o f  historical transmission.” E. Conze, Thirty Years o f  
Buddhist Studies, Oxford, 1967, pp. 3-4.
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or Pitakas, with each Pitaka1 classified according to the type of materials it contained. There is, historically 
at least, no conception among the Theravadin Buddhist tradition, unlike the Mahayana traditions, of an 
evolving canon which was expanded over generations.2 The Pali canon is traditionally seen by the 
Theravadin school as the authoritative representation of the teachings of the historical Buddha, and 
furthermore, to have come into existence as a complete corpus at one specific time. The Pali canon can 
then be classified as a closed3 tradition, in that from the traditional viewpoint it has no early or late parts, 
each section or text is regarded as equally ancient and stemming directly from the historical Buddha 
himself.
This concept of the Pali canon being a closed tradition, in the sense of having no late parts, has long 
been shown by scholarly studies to be an untenable position. The traditional view of the Pali canon being 
an unchanged, and unbroken tradition, going back to the First Council has been challenged and disproved.4 
The philological studies on Pali texts carried out over the last century and a h a lf5 have discovered the 
extremely composite nature of this reputedly closed collection of texts. The Pali canon is seen, from the 
viewpoint of comparative philological studies, to be an edited, and worked over collection of texts, 
containing strata of different dates and, of widely divergent genre. The position is one where some of 
these purportedly ancient texts often contain gathas, sentences, or developed styles, from texts of a much 
later date. Thus, the precise dating of Pali texts can be difficult, even in respect of the truly canonical 
works. When dealing with apocryphal or para-canonical texts the problem of establishing even a tentative 
date is exacerbated. Nevertheless, the Pali canon still represents the most complete form of any early 
Buddhist canon6 yet discovered, and this is its true importance for philological, historical, and religious 
studies.
1 While the Theravadin tradition considers the earliest canon to consist o f  these three Pitakas, including the 
Abhidhammapitaka, the earliest Pali sources on the First Council make no specific reference to the Abhidhammapitaka 
as a distinct collection. See chapter XI Cullavagga, where only the twofold division into Dhamma and Vinaya is 
made. H. Oldenberg, ed., Vinayapitalca, vol. 2, London: PTS, 1880, rpt. 1995, pp. 285-286.
2 The diversity o f  the Mahayana tradition probably owes a great deal to the fact that their texts seem to have been 
written, rather than oral, as is the case in the Pali tradition. See D. Me Mahan, “Orality, Writing, and Authority in 
South Asian Buddhism: Visionary Literature and the Struggle for Legitimacy in the Mahayana”, H istory o f  Religions, 
38, 1998, pp. 272-274.
3 The classification o f  the Pali canon into a closed tradition is not universally accepted, as a historical development 
is seen by some. For som e pertinent comments on this see S. Collins,“On the very Idea o f  the Pali Canon”, JPTS, 
15, 1990, pp. 90-91.
4 Much o f the consensus about the date o f  the Pali canon favours a later date than the traditional version, even as 
late as the fifth century CE, see S. Collins, “On the very Idea o f  the Pali Canon”, JPTS, 15, 1990, p. 95-97; E.W. 
Adikaram, Early H istory o f  Buddhism in Ceylon, Colombo: Migoda, 1946, p. 94.
5 There have been many studies on this subject, for example see such authors as R.O. Franke, who undertook 
extensive research into the composition o f  the Pali texts in his works: “The Buddhist Councils at Rajagaha and 
Vesali”, JPTS, 1908, pp. 1-80; “D ie Gathas des Dighanikaya mit ihren Parallelen”, JPTS, 1909, rpt. 1978, 6, pp. 
311-384; “D ie Suttanipata-Gathas mit ihren Parallelen”, ZDM G, 63, 1909, pp. 1-64, 255-286; 1912, 66, 204-260, 
699-708; “Die Gathas des Vinayapitaka und ihre Parallelen”, WZKM, 24, 1910, pp. 1-32, 225-80, and his “Konkordanz 
der Gathas des Majjhimanikaya”, WZDMG, 24, 1912, pp. 171-221. A lso concentrating on the Pali texts, H. Liiders, 
Beobachtungen uber die Sprache des buddhistischen urkanons, ed. E. Waldschhmidt, Berlin: Academie Verlag, 
1954. While others have done similar work on the early Sanskrit manuscripts that have com e to light, for example 
see, E. Waldschmidt, ed. & tr. D as Mahaparinirvana Sutra, 3 vols. Berlin, 1950-51, and more recently K. Meisig, 
Das Sutra von den vier standen, Wiesbaden: Otto Harrassowitz, 1988.
6 See K.R. Norman, “The Value o f  the Pali Tradition”, Collected Papers, vol. 3, Oxford: PTS, 1992, pp. 33-44.
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Authorship and sources o f the Jatakanidana
The Pali text of the Jatakanidana is the first text of its kind within the Theravadin tradition that provides 
a developed biography of the Buddha. This is not to suggest that biographical material on the life of the 
Buddha is completely wanting in the Pali canon. However, where such biographical details do occur they 
depict only isolated events which have no substantial, or in most cases, chronological, connection. The 
reasons for the late addition of a more detailed account o f the Buddha’s life and career to the Pali canon 
are not yet fully understood. Among the various possible reasons for the production of such a text may be 
the emergence of a cult centred 011 the personality of the Buddha that sought to treat him as a more than a 
mortal, and yet at the same time to show his apparent humanity, and the trials that it was necessary for 
him to undergo in order to become a buddha. It is of course also quite possible that influences from the 
Buddhist schools on the Indian mainland came to impinge upon the Buddhist tradition in Ceylon where 
the Jatakanidana appears to have been composed.1
The Jatakanidana is still extant in its original form, and has a history that can be traced with some 
degree of precision. This text is the outcome of both oral and written traditions spanning many centuries. 
The text of thq Jatakanidana is a composite work, containing as it does material from the earliest strata of 
the Pali canon, possibly dating to the fourth century BCE. It also, presumably, contains materials from the 
old oral commentaries accompanying these canonical works, and finally commentarial material possibly 
from as late as the fifth century CE that was added in Ceylon. This text is, however, one of the few Pali 
texts whose date of compilation in its present form can be put within reasonably narrow parameters. From 
the introductory verses2 we learn that the text was composed at the request of three theras, Atthadassi, 
Buddhamitta, and Buddhadeva.3 The first two of these theras appear to have come from the Mahavihara 
monastery4 in Anuradhapura during the early fifth century CE. The last thera, Buddhadeva,5 did not 
belong to the Mahavihara school but was a member of the Mahimsasaka school. The authorship of this 
text is uncertain, being ascribed by the Singhalese tradition to the great Indian commentator and translator 
Buddhaghosa,6 though this is disputed by many on stylistic and other grounds. As there were a number of
1 It is probable that the Mahayana tradition was present in Ceylon from as early as the second century CE, so there 
would have been the opportunity for their texts to become known in the monasteries in Ceylon. See S. Paranavitana, 
“Mahayanism in Ceylon”, Presence du Bouddhisme, ed. R. de Berval, Saigon, 16, 1959, p. 515.
2 These verses are unfortunately not included in the Tibetan translation, but are given in the Pali, see V. Fausboll, 
ed. The Jatalm Together with its Commentary, vol. 1, London: PTS, 1877, p. 1.
3 Given the fact o f  the existence o f  Theravadin groups on the Indian mainland, and that many o f these famous 
translators and commentators were o f  Indian origin, it could w ell be that the Jatakanidana  was com posed in 
southern India. See B.S. Padma & J.C. Holt, “Buddhism in Andhra and its Influence on Buddhism in Sri Lanka”, 
The Indian H istorical Review, 23, 1997, p. 7.
4 For the probable school affiliation o f  Atthadassi, see G.P. Malalasekera, D ictionary o f  P a li P roper Names, vol. 1, 
London, 1937, rpt. Delhi: Oriental Reprint, 1983, p. 56; for Buddhamitta, see vol 2, p. 308
5 See G.P. Malalasekera, D ictionary o f  Pali P roper Nam es, vol. 2, London, 1937, rpt. Delhi: Oriental Reprint, 
1983, p. 308.
6 That Buddhaghosa was the author o f  the text is by no means certain, not least because o f  the introductory verses, 
see K.R. Norman, P ali L iterature , Weisbaden: Otto Harrassowitz, 1983, p. 128. The authorship by Buddhaghosa has 
also been questioned on grounds o f  literary style, the Jatakanidana and Dhammapada commentary are so different 
from the other works purportedly written by Buddhaghosa that Burlingame and Rhys Davids are certain that he was 
not the author. See E.W. Burlingame, Buddhist Legends, vol 1, London: PTS, 1921, rpt. 1979, pp. 59-60, The 
authorship o f  the text by Buddhaghosa is also doubted by Renou, see L. Renou & J. Filliozat, L ’Inde classique, tome
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contemporaries of Buddhaghosa, also working on translating or editing the Sinhalese commentaries, the 
authorship of many of them is uncertain. Even to say that the text had an author in the contemporaiy 
sense of the term is misleading, for as has already been mentioned the Jatakanidana is made up of layers 
of early canonical materials, particularly gathas, interspersed with both early and later prose commentary.
Some of the early commentarial material contained in the Jatakanidana has a history almost as old as 
the canonical literature itself, being collected together from ayery_early date in Buddhist history.1 The 
oral traditions preserving the Buddhist canonical teachings were taken to Ceylon by Mahinda in the third 
century BCE. At that time, or very soon after,2 the oral commentaries on the canonical texts were also 
taken to Ceylon. The canonical w orksjn Pali, while the commentaries appear to have been in a north ^
Indian Prakrit3 that was very closely related to Pali. In Ceylon the canonical works were maintained in an 
oral tradition using Pali but the commentaries, with the exception of any canonical gathas contained in 
them, were retained in Prakrit. These commentaries were themselves soon translated into Old Sinhalese 
Prakrit, apparently in order to make them more easily accessible to the Sinhalese. So, from a very early 
period the canonical material in Ceylon was preserved orally in Pali, with the Indian commentaries being 
translated into Old Sinhalese Prakrit. These Old Sinhalese commentaries came to be known collectively 
as the Atthakathas, and were considered as authoritative sources for elucidating the topics contained in 
the canonical works.
With the committing of the Pali canon to writing in Ceylon during the first century BCE the ability to 
preserve, and disseminate, canonical texts was greatly improved. From this time, up to the fifth century 
CE, the Old Sinhalese commentaries were retained as they were, with other newer commentaries being 
added to them over time. Thus, by the fifth century CE a mass of commentarial literature in Sinhalese 
Prakrit, ancient and medieval, had built up around the Pali canonical sources. As the original canonical 
literature was preserved in the now sacred language of Pali a movement arose aimed at translating, or 
more correctly retranslating, all of the commentarial materials into that language. It is a curious fact that 
the many of the leading names in this translation work, Buddhaghosa, Buddhadatta, and Acariya 
Dhammapala,4 are all Indian monks from the mainland, rather than Sinhalese monks. This translation 
project had a twofold objective, the first being to clarify the meaning of these works, as the Sinhalese 
language had changed significantly since their translation from Pali into Old Sinhalese, so much so that
2, Paris: EFEO, 1953, pp. 357-8.
1 One o f Buddhaghosa’s Abhidhamma commentaries contains the Durenidana section o f  the Jatalcanidana in its 
entirety. So it is possible that this part o f  the text either was considered as an independent work, or was in fact an 
independent work. See E. Muller, ed. Atthasalini, London: PTS, 1897, rpt. 1979, p. 32.
2 See E. Frauwallner, The E arliest Vinaya and the Beginnings o f  Buddhist Literature, Rome: Serie Orientale Roma,
1956, p. 18.
3 Though some scholars, such as Childers, consider that the commentaries were in Pali rather than some other 
Prakrit dialect. Norman says there is no evidence about which language the commentaries were in at Mahinda's 
time. He speculates that these commentaries: represented a heterogeneous mass o f  material, in various dialects, and 
probably included comments on readings which differed from those in the canon as established in Ceylon, see K.R.
Norman, "The Role o f  Pali in Early Sinhalese Buddhism", in Collected Papers, vol 2, Oxford: PTS, 1991, pp. 37-38.
4 It is not overstating the case to say that these three persons were the prime figures in the work o f translating these 
commentaries into Pali. LB. Homer says: the production o f the Commentaries in the form we have them now was 
undertaken in the main by Buddhaghosa and Dhammapala and to a lesser extent by Buddhadatta. The Clarifier o f  
the Sweet Meaning, London: PTS, 1978, p. vi.
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the interpretation of some of them was uncertain. The second task was to edit the texts, eliminating 
duplications and spurious texts, and expounding a teaching consistent with that of the Mahavihara tradition.1 
Thus, whoever the translator, and composer, of the Jatakanidana may have been, it is evident that they 
relied heavily on these Old Sinhalese commentaries for the traditions explaining the canonical gathas 
included in that text.
There were several Indian translators from this period working in Ceylon, who were associated with 
this translation and editing work. The most important figure being that of Buddhaghosa, though whether 
he composed the Jatakanidana is a contentious issue.2 He is the undisputed compiler of a great many Pali 
commentarial works, but his method was not a straightforward translation. However, since none of the 
Old Sinhalese commentaries are currently extant it is impossible to ascertain what relationship his works 
have to their original texts. There are also two other commentarial texts that have a very close relationship 
with the Jatakanidana, these are the Buddhavamsa commentary, the Madhuratthavilasini,3 and the Apadana 
commentary, the Visuddhajanavilasim. It is probable that both these texts are later than the Jatakanidana, 
and that they borrow significant portions from it.4 What is significant is the fact that the Jatakanidana 
itself is the product of numerous levels of canonical text, translation of old commentary, and the commentary 
of its compiler. Parts of it being initially compiled in a north Indian dialect, followed by a retranslation 
into Old Sinhalese Prakrit, and finally a retranslation into Pali. While it is apparent that other parts of it 
were composed in Pali either during the fifth century CE, or shortly before this time.
The Tibetan translation o f the Jatakanidana and its Tibetan translator
The Tibetan translation of the Jatakanidana provides one of the few5 Pali texts appearing in Tibetan
1 All o f  these three major commentators studied and worked in the Mahavihara, and so it is reasonable to assume 
that any text they produced would at least have some approval from that tradition. See I.B. Homer, The Clarifier o f  
the Sweet Meaning, London: PTS, 1978, pp. viii-ix; and S. Collins, “On the very Idea o f  the Pali Canon”, JPTS, 15, 
1990, p. 96.
2 Other possible authors o f  the text are Buddhadatta and Acariya Dhammapala, Buddhadatta is attributed with the 
authorship o f the Buddhavamsa commentary. While Dhammapala is said to have been interested in the Khuddakanikaya, 
he did write commentaries on some o f  the texts in this Nikaya. See G.P. Malalasekera, D ictionary o f  Pali Proper  
Names, vol. 1, London, 1937, rpt. Delhi: Oriental Reprint, 1983, pp. 1145-1146
3 The authour o f  this commentary, Buddhadatta, was^originally came from south India, and it is possible that he 
actually composed it in India. He may also have visited CeyldrCbefore Buddhaghosa had been there. See A.P. 
Buddhadatta, Buddhadatta's Manuals, vol. 1, London: PTS, 1915, pp. x-xii.
4 Certainly thq Apadana commentary borrows directly from the Jatakanidana in its Nidanakatha section, see C.E. 
Godakumbura, ed. Visuddhajanavilasim nama Apadanatthalcathd, London: PTS, 1954, p. xv. The composition o f  
the Buddhavamsa commentary, that is traditionally thought to have been completed soon after the Jatakanidana, 
also draws on the Jdta/mnidana for much o f  its prose commentary on the gathas o f  the Buddhavamsa. See I.B. 
Homer, ed. M adhuratthavilasini nama Buddhavamsatthakatha, London: PTS, 1978, pp. v-vi. The Dhammasahgani 
commentary also has a version o f  the first part o f  the Jatakanidana, the Durenidana, that corresponds to the first 
forty seven pages o f  the PTS edition o f  the Jatakanidana. However, the PTS edition does not actually include the 
text there, so it is not possible to make a comparison, but only refers one to the edited text o f  V. Fausboll, ed. The 
Jataka Together with its Commentary, vol. 1, London: PTS, 1877, pp. 2-47. See E. Muller, ed. Atthasalini, London: 
PTS, 1897, rpt. 1979, p. 32.
5 There are the thirteen Pali texts translated by the Sinhalese monk Anandasri and the Tibetan translator N i ma 
rgyal mtshan which are listed in the Peking bKa’ ’gyur. Volume twenty-one: no. 747, Chos kyi ’khor lo rab tu bskor 
ba’i mdo (S. 56, 11-12); no. 748, sKyes pa rabs kyi glen gzi ( ’i bSad pa) (J, 1, 1-94); no. 749, lCan lo can kyi pho 
brail gi mdo (D. Ill, no. 32, 194-206); no. 750, ’Dus pa chen po’i mdo (D. II, no. 20, 253-262); no. 751, Byams pa’i
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translation included in the Tibetan bKa’ ’gyur. The comparative scarcity of the occurrence of Pali texts 
included among the Tibetan translations renders them important, both from the point of view of the 
history of the Buddhist religion, and from the viewpoint of philological research. The Tibetan text of the 
Jatakanidana, like the Tibetan translations of Sanskrit texts, represents an extremely precise and literal 
translation of the Pali version. The translator has been at pains to construe both the technical terminology, 
and the meaning of the Pali original into an accurate Tibetan translation. Despite the time and effort that 
this translation must have taken, and the fact that it had been translated into Tibetan at all, the history and 
doctrines of the text are sparsely dealt with in the Tibetan historical or commentarial sources.
Neither the Tibetan canonical, and commentarial literature, nor the Tibetan historical sources have any 
extensive works on the Pali texts that are found in Tibetan translation. In his Chos ’byuh in the section on 
sutras, Bu ston simply lists the group of thirteen Pali texts translated into Tibetan, and says that they were 
recently translated bypandita AnandaSri and bla ma Ni ma rgyal mtshan dpal bzah po.1 The case of the 
Pali texts translated into Tibetan is quite different to the Tibetan translations of Sanskrit texts, which were 
systematically translated together with any commentarial works that were available for those texts. The 
reasons for the translation of this group of texts remains unknown. It could be that their status as paritta 
texts made them important enough to warrant translation. It may also simply be that the for the monk 
Anandasri the translation of the thirteen texts was sufficient for his purposes, or that he just did not have 
in his possession any copies of the commentaries to the thirteen texts.
The Pali texts found translated into Tibetan in the bKa’ ’gyur had to employ a separate and quite 
distinct system of translation terminology. It is evident that the Tibetan translator of the Jatakanidana had 
a knowledge of Sanskrit, for most Tibetan lo tsa bas ‘translators’ were proficient in this language, but 
whether he also knew Pali is uncertain. The colophon to the Tibetan translation of the Jatakanidana, the 
sKyes pa robs kyi glen gzi, names both the Tibetan translator of the text and the pandita who had brought 
the text for translation, and who presumably must have participated in the translation process. The 
Tibetan translator or lo tsa ba is named as Sakya’i dge slon Ni ma rgyal mtshan dpal bzah po.2 This
mdo (Pali uncertain); no. 752, Byam s pa bsgom  pa’i mdo (A. II, 16); bSlab pa Ina’i phan yon gyi mdo (Pali 
uncertain); no. 754, R i’i kun dga’ ba’i mdo (A, LX); no. 755, Klu’i rgyal po dga’ bo her dga’ ’dul ba’i mdo (Vism, 
XII); no. 756, ’Od srun chen p o’i mdo (S, V, II); no. 757, N i m a’i mdo (S, I, 51); no. 758, Zla ba’i mdo (S, I, 50); 
no. 759, bKras Sis chen p o’i mdo (Klip, V). Besides the above works there are also eleven other texts listed in the 
Peking catalogue as having parallels to the Tibetan, or being the basis for the Tibetan translations, the Peking bKa’ 
’gyur volume thirty-eight lists them: no. 955, m Do chen po gzugs can shin pos bsdu ba Ses bya ba (cf. Pali, Vin, I, 
22); no. 956, mDo chen po ston pa hid ces bya ba (M, no. 121); no. 957, mDo chen po ston pa hid chen po £es bya 
ba (M, no. 122); no. 958, mDo chen po rgyal mtshan mchog ces bya ba (cf, Pali, S, XI, 3.); no. 962, g£on nu dpe’i 
mdo (S, III, 1); no. 963, Khams man pa’i mdo (cf. Pali, M, no. 115); no. 966, ’Phags pa dge ba’i bSes gnen bsten 
pa’i mdo (cf. Pali, S, XLV, 2); volum e thirty-nine, no. 982, ’Phags pa bden pa b zi’i mdo (S, LVI, 21); no. 997, Zla 
ba’i mdo (S, II, 1. 9); no 1005, Las mam par ’byed pa (cf. Pali, M, no. 135); volume forty-two, no. 1031, So sor thar 
pa’i mdo (cf. Pali Patimokkha).
1 See Bu ston’s work, Bu ston chos ’byuh gsuh rab rin p o  c h e ’i m dzod , China Tibetology Publishing House, 
Qinghai, 1988, p. 225: ri’i kun dga’ b o’i mdo /  klu’i rgyal po dga’ bo dan her dga’ bo btul ba’i mdo /  ’od sruns chen 
p o’i mdo / hi ma’i mdo / bkra £is chen p o’i mdo / a’dul pa chen p o’i mdo /  byams pa’i mdo /  byams pa sgom pa’i 
mdo / slabs pa lha’i phan yon gyi mdo / chos kyi ‘khor lo rab tu bskor ba’i mdo / skyes pa rabs kyi glen gzi / lean lo 
can gyi pho bran gi mdo / de mams pandi ta a nanta sri dan bla ma hi ma rgyal mtshan dpal bzah pos gsar du bsgyur 
pa yin /.
2 Bu ston gives the name Ni ma rgyal mtshan bzah po as one o f  the later translators in Tibet, Bu ston chos ’byuh 
gsuh rab rin po  che 7 mdzod, China Tibetology Publishing House, Qinghai, 1988, p.210. Like other Tibetan teachers
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person was a well known Tibetan teacher and translator1 who had translated more than thirty-three2 sutra 
and tantra texts included in the bKa’ ’gyur, and some forty-five3 translations included in the bsTan ’gyur. 
He was also a leading figure in the field of Sanskrit grammatical studies in Tibet, and well known for his 
knowledge of Sanskrit grammar, lexicography and other Indian languages.4 The dating of this person can 
be approximately given by referring to the Tibetan tradition regarding the dating of Ni ma rgyal mtshan's 
own teacher, §es rab sen ge, and his pupil Bu ston. The Deb ther short po5 gives the dates, based upon 
Roerich’s reckoning, of §es rab sen ge as 1251-1315. The probable dating for the life of Bu ston of 
1290-1364 is given in his rNam thar.6 It is also mentioned in Bu ston’s Chos ’byuh that Ni ma rgyal 
mtshan dpal bzah po had lived in Nepal for a fourteen year period during which he met the pandita 
Anandasri.7
These Tibetan sources allow us to ascertain certain important details and information about Ni ma 
rgyal mtshan, the Tibetan translator of thq Jatakanidana. The internal evidence of the colophon itself 
provides the name of the translator. This person as a scholar and teacher of some repute would no doubt 
have been well known in Tibet at the time. The secondary bibliographic, biographical and historical 
sources of the Tibetan tradition allow for an approximate dating of Ni ma rgyal mtshan to around the turn 
of the fourteenth century. The information provided in Bu ston’s rNam thar indicates that Ni ma rgyal 
mtshan knew Sanskrit grammar and other Indian languages. The fact that he was also conversant with 
other Indian languages is significant, as this knowledge would have been essential for his translation of 
Pali texts into Tibetan. Based on this historical evidence we can deduce that the Tibetan translator Ni ma 
rgyal mtshan can be placed fairly accurately between the last half of the thirteenth century and the early 
decades of the fourteenth century, and that the translation of the Jatakanidana into Tibetan must have 
taken place during the latter part of that period.
The Tibetan historical sources furnish us with a reasonably detailed picture of the Tibetan translator of
Ni ma rgyal mtshan was known by a variety o f names, such as Thar pa lo  tsa ba N i ma rgyal mtshan, Ni ma rgyal 
mtshan, Ni ma rgyal mtshan bzah po and Thar lo Ni ma rgyal mtshan; see P.C. Verhagen, A H istory o f  Sanskrit 
Grammatical Literature in Tibet, vol. 1, Leiden: Brill, 1994, pp. 94, 324; see also J.L. Panglung, "Zur tibetischen  
Ubersetzung des Jatakanidana", Fejstschrift D ieter Schlingloff ed. F. Wilhelm, Reinbek, 1996, pp. 209-210.
1 He is listed among the later group o f  translators by the sixteenth century Tibetan historian dPa’ bo gtsug lag 
(1503-1565), see, L. Chandra, ed. mKhas-pa'i-dga’-ston o f  dPa'-bo-gtsug-lag, part 1 (ka-tha), N ew  Delhi:International 
Academy o f  Indian Culture, 1959, p. 176.
2 See, D.T. Suzuki, ed., The Tibetan Tripitaka Peking Edition Catalogue and Index, Tokyo: Suzuki Research 
Foundation, 1956, rpt. Kyoto: Rinsen, 1985, index p. 187.
3 P.C. Verhagen, A H istory o f  Sanskrit Grammatical Literature in Tibet, vol. 1., Leiden: Brill, 1994, p. 94.
4 The rNam thar o f  Bu ston describes N i ma rgyal mtshan as being: renowned as Tibet’s ch ief bhadanta (btsun pa) 
in the East, W est and Centre o f  India”, see, D. Seyfort-Ruegg, The Life o f  Bu-ston R in-po-che, Rome: Serie 
Orientale Roma, 1966, p.80; P.C. Verhagen, .<4 H istory o f  Sanskrit Grammatical Literature in Tibet, vol. 1., Leiden: 
Brill, 1994, p. 94; Bu ston’s study o f  Sanskrit grammar and different languages with the Thar pa lo tsa ba (Ni ma 
rgyal mtshan) are referred to in the D eb ther shon p o , see, G.N. Roerich, tr., The Blue Annals, Calcutta, 1949, rpt. 
Delhi: Motilal Banarsidass, 1979, pp. 792-3.
5 See G.N. Roerich, tr., The Blue Annals, Calcutta, 1949, rpt. Delhi: Motilal Banarsidass, 1979, pp. 791-2.
6 See D. Seyfort-Ruegg, The Life o f  Bu-ston Rin-po-che, Rome: Serie Orientale Roma, 1966, pp. 65, 165.
7 The text seems to suggest that the translation o f the thirteen Pali texts took place in Nepal. The text reads: bdag gi 
bla ma ni m a^yal i^tshan dpal bzah pos bal por lo bcu bzir sbyans pa mdzad / r i ’i kun dga’Jmdo la sogs mdo bcu 
gsum tsam pandi ta a nanda sri spyan drahs te bsgyur ro //. See See Bu ston’s work, Bu ston ends ’byuh gsuh rab rin 
p o  ch e’i mdzod' China Tibetology Publishing House, Qinghai, 1988, p. 206.
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the Jatakanidana into Tibetan. Though many details are not included in these sources, they give a basic 
historical background to the translation process. However, the most intriguing question, as to why this 
particular group of Pali texts was translated into Tibetan at all, remains unanswered. There are no 
indications in the Tibetan sources about Ni ma rgyal mtshan’s motives or reasons1 for translating these 
texts, and thus from the point of view of understanding his purpose or intentions in translating these Pali 
texts we know nothing. Furthermore, there is absolutely no information whatever in the colophon, or the 
Tibetan secondary sources, concerning the transmission of the thirteen Pali texts in Ceylon, or for that 
matter their transmission in India.
The standard practice in the colophons to bKa’ ’gyur texts is to give thejnationulity of the pandita, 
usually Indian, as one of the means of establishing the text’s authenticity. The pandita who was collaborator 
in the translation of the sKyes pa rabs Jcyi glen gzi is named in the colophon of the sTog Palace2 edition as 
pandita Anandasri. In this colophon there is no further information given about this pandita concerning 
hi'Sjigtjonality or sectarian affiliations. However, the colophon found in the dDe dge edition of the bKa’ 
’gyur which is appended to the last of this group of thirteen Pali texts translated into Tibetan, the 
Mahdmahgala-sutta, adds some important additional information about this pandita. This colophon states 
that pandita AnandaSri was from Ceylon, a place which is said to be six hundred yojanas to the south of 
Bodh Gaya. He was bom in a brahmin family, became a Buddhist monk, and mastered the Tripitaka3 
Some of the thirteen colophons refer to AnandaSri as mahapandita, while others describe him as a 
virtuous Sinhalese monk who was a pupil of Dipamkara from Bodh Gaya.4
There is a certain amount of detail that can be obtained from the colophon and other materials about 
the Tibetan translator, but regarding the Sinhalese monk Anandasri we learn only his^nationali^, caste^ 
and name. The Tibetan historical sources say nothing more about this person, and there appear to be no
1 One possible reason is that N i ma rgyal mtshan was aware o f  their status as paritta  ‘protective’ texts and as an 
avid translator o f  tantras and stotras  translated these thirteen texts. See, P. Skilling, “Theravadin Literature in 
Tibetan Translation”, JPTS, Oxford, 1993, 19, pp. 82-3, where he says the thirteen texts could have been placed at 
the end o f  the Tshal pa Kanjur because they were recognised as paritta  texts and so put in an auspicious location.
2 The translation o f  the colophon in this study is located at section III 31 o f  the translation, in the sTog Palace 
bKa’ ’gyur, the Tibetan colophon to the sK yes p a  rabs icyi glen gzi {Jatakanidana), is at m Do sde, vol. 87, Chi, no. 
290, folios. 104b-105a: pandi ta a nanda Sri’i zal sna nas dan / man du thos pa’i lo tsatsha ba Sakya’i dge slon ni ma 
rgyal mtshan dpal bzah pos / skad gnis smra ba m am s kyi gdan sa gtsug lag khan chen po dpal thar pa glin du 
bsgyur cin zus te gtan la phab pa’o // sa’i sten du ni zla ltar gyur cig //
3 The sDe dge colophon is found in the sDe dge bKa’ ’gyur, bKra sis chen p o  ’i mdo {M ahamahgala-sutta), Ses rab 
sna tshogs, vol. Ka, folio 284a: de ltar mdo bcu gsum po 'di mams ni 'dzam bu'i glin gi dbus /  'phags pa'i yul / byan 
chub kyi snin po rdo rje’i gdan las dpag tshad brgya tsam byan Sar du bgrod pa'i bod yul /  gan sa'i 'khrod / rtsan nan 
ro tshon 'dus 'gyur mo'i sa cha /  'phags pa'an byuh 'jig rten dban phyug gi gtsug lag khan gi bdag po /  sans rgyas 
bcom ldan 'das kyi bstan par la lhag par m os 3in /  dpal 'byor dan chab srid du ma la dban phyug dam pa'i go 'phan 
thob pa'i za lu pa sgu zan grags pa rgyal mtshan du dpen Sa'i bka' lun gis / byan chub kyi snin po rdo ije ’i gdan las 
lho phyogs su dpag tshad drug brgya tsam bgrod pa’i gnas / sin gha glin pa bram z e ’i rigs las legs par rab tu byuh 
ziri bsnen par rdzogs pa sde snod gsum la thugs legs par byan pa’i pand ta a nanda Sri’i zal sda nas. The Tibetan 
Tripitaka, Taipei Edition, vol. l ,s K y e s p a  rabs kyi glen gzi {Jatakanidana), vol. Ka, no. 43, folio 294a, Taipei: SMC 
Publishing, 1991, p. 423.
4 In the sT og P alace ed ition  the Maitri-sutta, M aitribhdvana-sutta , Nandopdnandandgarajadamana- 
suttakjiriananda-sutta, mADhammacakkappavattana-sutta  all include the suffix chen p o  - maha-. The information 
aboufAnandasri’s teacher is from the sNar than edition, quoted by Skilling, p.89-90. P. Skilling has discerned two 
different colophons, one belonging to the Them spans ma tradition and one to the Tshal pa tradition, for a full 
discussion see his “Theravadin Literature in Tibetan Translation”, JPTS, Oxford, 1993, 19, pp.88-90.
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Sinhalese historical sources that cover his life or activities. The occurrence of a Sinhalese monk as 
collaborator in a Tibetan canonical work is unusual, but there are instances of at least one other Sinhalese 
collaborator appearing in the bKa’ ’gyur. There are five texts in the tantra section of the bKa’ ’gyur that 
are ascribed to a Sinhaleseyoginl named Candramale.1 Beyond giving her name the colophons provides 
no other information.
In view of this lack of Tibetan sources on the history or composition of the Jatakanidana, any study of 
its Tibetan translation must, therefore, be almost entirely dependent upon Pali historical sources for 
information on the author and other details. The Theravadin tradition, however, has a number of commentarial 
sources that enable a study from a historical, textual, and doctrinal viewpoint. The commentarial section 
to the Buddhavamsa gathas quoted in the Jatakanidana, also has parallels in the individual commentary 
to this text in Pali, as do the Cariydpitaka, Dhammapada, Theragathd gathas which are also cited in that 
text. Although information on the background and history of the text through Tibetan sources is extremely 
limited, this is more than compensated for by the amount of material that can be found in the Pali and 
Sanskrit sources. It is these sources that allow for a greater appreciation of the elements which find their 
way into the text, and for an understanding of the doctrinal developments contained in it.
Place o f the Jatakanidana in Pali literature
The Pali text of the Jatakanidana represents the earliest systematic attempt within the Theravadin tradition 
at a connected, and elaborated, biography of the Buddha. This is not to infer that biographical material on 
the life of the Buddha is completely absent from the Vinaya-pitaka and Sutta-pitaka of the Pali canon. 
However, where it is present it is purely incidental to the specific text in which it occurs, and is recorded 
in an extremely fragmentary and unsystematic form, without any regard to the overall chronology of the 
major events of the Buddha’s life.2 There is one major occurrence in the Sutta-pitaka of the Pali canon on 
the legendary traditions concerning the Buddha’s birth, these are found in the Acchariyabbhutadhamma- 
sutta3 of the Majjhima-nikaya. In this text the extraordinary events surrounding the conception and birth 
of the Gotama are portrayed. The treatment of the story here is the most systematised and developed that 
is found in the early Nikaya literature. It represents the beginnings of the bodhisatta myth for the 
Theravadin tradition, and contains the first canonical record of the conception that the Buddha belongs to 
an altogether more supramundane lineage than that of a mere human.
The longest and most coherent attempt at a biographical work on the Buddha’s life in the early Pali
1 The texts appear in volume three o f the bKa’ ’gyur, the numbers and titles o f  the five texts are: no.37. d P a ly e  ses 
gsah ba ’i rgyud kyi rgyal po , no. 38. dPal y e  ses phreh ba ’i rgyud Ityi rgyal po , no.39. dPal y e  ses ’bar ba ’i rgyud  
kyi rgyal po, no. 40. dPal zla  b a ’i phreh b a ’i rgyud kyi rgyal po , no. 48. dP al rdo rje rgyal p o  chen p o ’i rgyud, 
no.50. d P a ly e  ses bsam p a  ’i rgyud l<yi rgyal po , all these texts appear in volume three o f  the Peking bKa’ ’gyur, see, 
D.T. Suzuki, ed., The Tibetan Tripitaka Peking Edition Catalogue and Index, Tokyo: Suzuki Research Foundation, 
1956, vol. 3, pp. 17-25.
2 There are o f  course certain texts within the Pali tradition in particular those contained in the Khuddalcanilcaya. that 
are concerned with providing a more complete picture o f the life o f  the Buddha. The Buddhavamsa  and Cariyapitalca 
are the most important o f  this genre, but these works along with the Jd ta ka n i dan a ka th d  have been shown to be o f a 
later date than the First Council, and these two texts will be dealt with at the appropriate place in this study.
3 The Majjhima-nikaya, ed. R. Chalmers, Oxford: PTS, 1994, vol. 3, pp. 118-124.
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canonical literature of the Sutta-pitaka is found in the Mahdparinibbdna-sutta1 of the Dlgha-nikaya. This 
text is by no means a full biography, but is only a connected record of the events during the last few 
months in the life of the Buddha, culminating with his death andparinibbana at the village of Kusinara. 
The reasons for the relatively late addition to the Pali canon of a more detailed account of the Buddha’s 
life and career, such as that found in the Jatakanidana, have not yet been satisfactorily resolved. Among 
the various possible reasons for the production of such a biographical text may be the emergence of a 
cult2 centred on the personality of the Buddha. Such a cult would require a more complete depiction of 
the Buddha’s life in order to show his humanity as well as the trials, hardships, and the sheer time span 
during which he underwent countless rebirths in order to become a buddha. It is of course also possible 
that other doctrinal influences from the Buddhist schools on the Indian mainland3 came to have an effect 
upon the Buddhist tradition in Ceylon where the Jatakanidana is assumed4 to have been composed.
Though the early texts of the Pali tradition contained a collection of Jataka stories relating to the 
Buddha’s previous lives, it possessed no continuous or detailed life story of the Buddha Gotama prior to 
the Jatakanidana. Nevertheless, the Sutta-pitaka of the Pali canon does contain works that are what might 
be termed emblematic biographies. They establish the notion of buddhas existing prior to Gotama, and 
give each of them an emblematic biography, a biography that emphasises the similarity of all their lives, 
and establishes the key religious events common to all buddhas. The Mahdpaddna-sutta of the Dlgha-nikaya5 
mentions six buddhas who preceded Gotama: Vipassi, Sikhi, Vessabhu, Kakusandha, Konagamana, and 
Kassapa. The accounts of these buddhas is given in an already fairly codified list, where each buddha’s 
life span is given together with their clan name, names of their two chief disciples, the number of arahats 
in their assemblies, attendants’ names, parents’ names and their places of birth and the trees they sat 
under at their enlightenment. In brief, these early Nikaya accounts of previous buddhas provide a stylised 
and religiously authoritative basis for the concept of a previous lineage of buddhas. These Pali references 
to previous buddhas are significant for the reason that they are indicative of an early, if scantily recorded,
1 Mahdparinibbdna-sutta, no. 16, Digha-nikaya vol. 2, eds. T.W. Rhys-Davids and J.E. Carpentier, PTS, London, 
1903, rpt. 1982, pp. 72-168.
2 It is well known that there were Buddhist centres in southern India, such as Nagajunakonda and Amaravati, that 
had cults practising stupa worship and Hirakawa suggests that the stupa cult was instrumental in bringing about a 
cult o f bodhisattva worship. See: A. Hirakawa, “The R ise o f  Mahayana Buddhism and its Relationship to the 
Worship o f Stupas”, M emoirs o f  the Research D epartm ent o f  the Toyo Bunko, 1963, 22, pp. 85-91.
3 There were significant contacts between Ceylon and the Indian mainland, particularly with Buddhist sects in 
southern India such as the Mahlsasaka, Sarvastivadin, Mahasamghika and other sects who were also represented in 
the south. See: S. Paranavitana, “Bodhisattva AvalokiteSvara in Ceylon”, B.C. L aw  Volume, P art 2, eds. D.R. 
Bhandarkar et al, Poona, 1946, pp. 15-18. also his “Mahayanism in Ceylon”, Presence du Bouddhisme, ed. R. de 
Berval, 1959, 16, pp. 515-527; H. Bechert, “On the Identification o f  Buddhist Schools in Early Sri Lanka”, Indology 
and Law, Studies in Honour o f  P ro f  J.D.M. D errett, eds. G.D. Sontheimer et al, Wiesbaden, 1982, pp. 60-76.
4 The introductory verses to the Jdtakanidanakatha do not give the name o f the author o f  the text, though the 
Theravada traditions o f  both Sri Lanka and Burma ascribe it to Buddhaghosa. However, many scholars question 
this, B.C. Law who omits the Jataka commentary from his list o f  Buddhaghosa’s works, says: I have great doubt as 
to the correctness o f  the theory that Buddhaghosa was the author o f  the Jataka commentary. See O. von Himiber, A 
Handbook o f  Pali Literature, 1996, p. 131; and see also K.R. Norman, Pali L iterature, 1983, p. 128.
5 The Mahdpaddna-sutta, Dlgha-nikaya II, no. 14. The Buddha-vagga o f  the Samyutta-nikaya, II, p. 4-9, also 
mentions six previous buddhas: Vipassi, Sikhi, Vessabhu, Kakusandha, Konagamana, Kassapa. The Samyutta-nikaya, 
II, p. 191-2, mentions three buddhas: Kakusandha, Konagamana, Kassapa. The M aratajjaniya-sutta, Majjhima-nikaya 
I, no. 50, pp. 332-338, mentions the buddha Kakusandha.
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Pali tradition dealing with the conception of buddhas predating Gotama. They also begin to set out the 
stereotype for the idealised life of a buddha, and the specific life events, which come to be seen later as 
the defining features of any buddhas’ life.
All the other Hinayana schools possessed Prakrit, Sanskrit or mixed-Sanskrit, biographical materials of 
some kind or other, and of varying degrees of completeness, on the Buddha Gautama’s life. The four 
most important of these early Sanskrit biographical records are the Sanghabhedavastu, Lalitavistara, 
Buddhacarita, and the Mahavastu. The Sanghabhedavastu is a Vinaya text of the Mulasarvastivadins and 
is thought to date from as early as the second century BCE. This text contains a remarkably detailed 
biography of Gautama that forms one of the earliest attempts in the Buddhist Sanskrit tradition to flesh 
out the life story of Gautama.
The Lalitavistara1 though now considered a thoroughgoing Mahayana work can be clearly seen to be a 
product of the Hinayana Sarvastivadin2 school. Philological and historical studies on this text have found 
that it can shown to have derived much of its material from Sarvastivadin3 canonical sources, some of 
these dating from between the second century BCE and the first century CE. However, on the basis of the 
inclusion of these early Hinayana sources, the work in its present form is regarded as a product of 
considerable editing and revision. It represents, therefore, a perfectly Mahayana view of the Buddha.4 
This work relies heavily on Sarvastivadin Sanskrit materials, and gives that school’s traditional account 
of the life of Gautama, covering the period of his descent from the Tusita heaven up to his preaching of 
the Dharmacakrapravartana-sutra. In the Lalitavistara the details of the life of the Buddha are given in 
some detail, and provide what may be the most complete account of the Buddha’s life in the period from 
birth to enlightenment.5
This text continues a trend in Buddhist thought and literature that comes to be almost exclusively 
concerned with the life of the Buddha Gautama. This work also concerns itself with the nature of the 
bodhisattva, and of the path followed for the achievement of buddhahood. Thq Buddhacarita of Asvaghosa, 
who is thought to have belonged to the Bahusrutika6 school, dates to approximately the first century CE.7
1 See A.C. Banneqee, Sarvastivada Literature, Calcutta, 1957, rpt. Calcutta: The World Press, 1979, pp. 247-8; 
Lalitavistara , 2 vols., ed., Lefman, S., Halle, 1902.
2 See: E.J. Thomas, The H istory o f  Buddhist Thought, 1971, p. 134. where Thomas says that the Lalitavistara  is 
probably based on an older Sarvastivadin avaddna  but with a Mahayana overlay. A lso see: J.K. Nariman, Literary 
H istory o f  Sanslcrit Buddhism, 1919, rpt. Dehli, 1992, pp. 19-20. who points out that the Lalitavistara  is regarded as 
one o f  the Vaipulya-sutras o f Mahayana tradition.
3 E.J. Thomas, The H istory o f  Buddhist Thought, London: RKP, 1933, rpt. 1971, p. 282, see also E.J. Thomas, 
“The Lalitavistara and Sarvastivada”, IHQ, 16, 1940, p. 241; Jong, J.W. de, “Recent Japanese Studies on the 
Lalitavistara”, Indologica Taurinesia, 24, 1998, pp. 248-249, 251; M. Winternitz, A H istory o f  Indian Literature, 
vol. 2, Calcutta, 1933, p. 248; E. Lamott q, H istory o f  Indian Buddhism, Louvain-Paris, 1988, pp. 624-5.
4 The dating o f  the Lalitavistara  is problematic because o f  its composite nature, but a date for its essential elements 
ranging from between the second century BCE to the second century CE seem s possible, though the last two 
chapters could well be o f a much later date.
5 The Lalitavistara  has been translated into both Chinese and Tibetan, while in Nepal it is given an exalted place in 
the classification o f Buddhist texts being regarded as one o f  the Vaipulya-sutras, see R. Mitra, ed., The Lalitavistara, 
or the M emoirs o f  the Early Life o f  S d lya  Simha, Calcutta: Baptist Press, 1877, pp. 17, 22.
6 E.H. Johnston Buddhacarita or Acts o f  the Buddha, Delhi: Motilal Banarsidass, 1984, pp. xxiv-xxxlv .
7 E.H. Johnston, Buddhacarita or Acts of the Buddha, Delhi: Motilal Banarsidass, 1984, pp. xiii-xx.
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This text covers a similar portion of Gautama’s life as described in the Lalitavistara, and may owe much 
to the Lalitavistara as a source1 of biographical materials.
The Mahavastu2 dating from between the second century BCE and the third or forth century CE,3 
represents the history of Gautama’s life as recorded by the Vinaya traditions of the Mahasamghika 
Loki/ttaravadin school. This text also gives a history, and life story, of the previous Buddha Dipamkara. /o  
This is the buddha who was said to have been the first to appear in the world, though the version of the 
story found here is not the same story found in the Pali4 sources. The text then relates the life story of 
Gautama up to his first teaching and some of the early conversions that he made. The importance of all 
these early sectarian biographies for historical and doctrinal research, lies in the common stock of early 
historical and textual materials that they all appear to be based upon. Each one of the Buddhist schools 
draws on the historical and textual traditions preserved by their own particular tradition’s canonical 
corpus of literature. In this way they each construct a biography of the historical Buddha from a basic 
core of ancient Buddhist literary, legendary, and mythological tradition.
Biographical sources in the Vinayas
Among the earliest traceable canonical elements forming these old biographical traditions, of whichever 
school, are the historical and legendary materials preserved in the Vinayas of the different Buddhist 
schools. These basic core biographical accounts of the Buddha’s life are found not only in the Vinaya of 
the Pali canon, but also in the Vinaya texts of those schools that used Sanskrit.5 Currently only the 
Mulasarvastivadin recension of this Sanskrit Vinaya tradition exists, albeit in an incomplete form, in its 
original language. The Vinayas of the other four known Sanskrit Vinaya traditions, Sarvastivadin, 
Dharmaguptaka, Mahlsasaka and Mahasamghika,6 are extant only in Chinese or Tibetan translation. 
Though the biographical nature of all these Vinaya materials, apart from that of the Mulasarvastivadins, is 
confined to a very short time in the life of the Buddha. They deal with an extremely limited period of
1 J.K. Nariman, Literary H istory o f  Sanskrit Buddhism , 1919, rpt. Dehli, 1992, pp. 28-9.
2 E. Senart, Le Mahavastu , ed., 3 vols, Paris, 1882-1897.
3 J.J. Jones, tr. The M ahavastu , vol. I, London, 1949, p. xi; Literary H istory o f  Sanslcrit Buddhism, J.K. Nariman,
1919, rpt. Dehli, 1992, pp. 17-18; A Critical Study o f  the Mahavastu, T. Rahula, Delhi, 1978, pp. 13-16.
4 The Sanskrit version in the Mahavastu  clearly represents a quite different tradition than that o f  either the 
Jatakanidana or Buddhavamsa versions o f  the Pali canon, there being hardly any correspondences between the two 
accounts. For the M ahavastu account o f  Dipamkara see: Le Mahavastu, vol. I, ed., E. Senart, Paris, 1882, pp. 
193-248. The Pali accounts are in the Jataka at ed. V, Fausboll, ed. The Jatalm Together with its Commentary, vol. I, 
London: PTS, 1877, pp. 10-30, and the second vamsa  o fth q Buddhavamsa, seeN .A . Jayawickrama, ed. Buddhavamsa 
and Cariyapitalm, London: PTS, 1974, pp. 9-23.
5 There are in fact nine different Vinaya traditions in all: Pali, Mahasamghika, Mahasamghika Lokyitaravadin, j 0 
Mahlsasaka, Dharmaguptaka, KaSyapiya, Sammitiya, Sarvastivada and Mulasarva^vada. Some o f  these are extant j  
only in partial Chinese translation so for the purposes o f  this study only the more com plete versions that have an 
extant Skandhaka section are dealt with. See E. Frauwallner, The E arliest Vinaya and the Beginnings o f  Buddhist 
Literature, Rome: Serie Orientale Roma, 1956, pp. 1-2, 46; and also C.S. Prebish, A Survey o f  Vinaya Literature,
Taipei: Jin Luen Publishing House, 1994, p. 46.
6 The Mahavastu is a work o f  the Mahasamghika Lokuttaravadin school and though extant in Sanskrit is really 
only a fragment o f  their Vinaya collection.
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approximately ten1 months or a year. It is this early, basic material, found in the Vinayas treating of the 
life of the Buddha, that represents some of the oldest strata of the Buddhist historical and legendary 
traditions that began to record the life story of the Buddha Gotama.
For the Pali canon the principal Vinaya source as the earliest probable starting point for the depiction 
of the life, or most significant event of it, o f the Buddha was the Mahavagga section of the Vinaya-pitaka. 
The Mahavagga itself is contained within the Khandhaka2 that consists of the twenty sections of the 
Vinaya that give the stories, or precedents, connected with the rules for the sangha. Though this Pali 
account was, like all the other Vinaya biographies, an extremely restricted view of a limited period of the 
Buddha Gotama’s life. The Mahavagga account begins with the period immediately after the Buddha’s 
enlightenment and extends only as far as the conversion and ordination of the two men who were to 
become his chief disciples.
The primary extant Sanskrit Vinaya sources for a biography of the Buddha are contained in the final 
two sections of the Mulasarvastivadin Vinaya, the Samghabhedavastu3 and the Ksudrakavastu4 Though 
other sections o f the Mulasarvastivadin Vinaya such as the Sayanasanvastu and the Adhikaranavastu5 
also contain a significant amount of biographical detail on the life of the Buddha. The two sections 
comprising the Sanghabhedavastu and the Ksudrakavastu correspond in name to the Pali Khandhaks 
found in the Mahavagga. However, the Sanskrit works are not found in the section corresponding to the 
Pali Mahavagga section, but in the section that corresponds to the Pali Cullavagga section that is found at 
the end of the Pali Khandhaka. It should be mentioned that the biographical accounts found in the 
Sanskrit Sanghabhedavastu and the Ksudrakavastu provide, in contrast to the Pali Vinaya records, a 
relatively detailed and extended life of the Buddha following his enlightenment, and cover some episodes 
that occur in the Jatakanidana.
History and Role o f the Skandhaka
The themes and the topics dealt with in all these early Hlnayana Sanskrit Vinaya biographies, and the 
corresponding Pali versions, indicates that there were a common stock of ideas and legendary materials to 
which they all referred. These identifiable themes concern what must be among the earliest attempts at
1 See: S. Jinananda, “A Compar/tive Study o f the Mahavagga and the Mahavastu”, The Nava-Nalanda Mahavihara 
Research Publication vol 1, Patna, 1957, p. 248.
2 For details on the precise com position o f  the Pali Khandhaka see, O. von Hinuber, A H andbook o f  P ali 
Literature, Berlin: W. de Gruyter, 1996, p. 16; K.R. Norman, P ali Literature, Weisbaden: Otto Harrassowitz, 1983, 
p. 22-26. For the composition o f  the Sanskrit Skandhakas, and their Chinese translations, see E. Frauwallner, The 
Earliest Vinaya and the Beginnings o f  Buddhist Literature, Rome: Serie Orientale Roma, 1956, pp. 3-5, 68-130, and 
C.S. Prebish,X Survey o f  Vinaya Literature, Taipei: Jin Luen Publishing House, 1994, pp. 46-56.
3 R. Gnoli, ed., The Gilgit M anuscript o f  the Sanghabhedavastu , vol. XLIX 1, Part I, Rome: Serie Orientale Roma, 
1977. The Gilgit M anuscript o f  the Sanghabhedavastu, vol. XLIX 2, Part II, Rome: Serie Orientale Roma, 1978.
4 The location o f  the two sections o f Samghabhedavastu and Ksudrakavastu  at the end o f  the Mulasarvastivadin 
Vinaya is at variance with the Vinayas o f  other schools. In the Vinayas o f the Pali, Dharmaguptaka and Mahisasaka 
schools all place the sections corresponding to these two Sanskrit sections at the beginning o f  their Khandhakas. 
See, E. Frauwallner, The Earliest Vinaya and the Beginnings o f  Buddhist Literature, Rome: Serie Orientale Roma, 
1956, p. 46.
5 These two sections have been edited by R. Gnoli, The G ilgit M anuscript o f  the Sayanaasanavasyu and the 
Adhikaranavastu, vol. L, Rome: Serie Orientale Roma, 1978.
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historicising the character of the historical Buddha, in particular the Buddhistically significant events of 
his life. It is this common stock of tradition which forms the basis of all of the biographical works that 
evolved among the different schools. Among the primary canonical source materials for the early Hinayana ^  
biographical works like the Sanghabhedavastu, Lalitavistara, Buddhacarita and Mahavastu, would seem 
to be a part of the Vinayas that each of the Buddhist schools preserved in their canons. These historical 
traditions, preserved in the Vinayas of the different schools, are therefore, a focal point in any study of a 
Buddha biography, since they are among the oldest strata1 of all the Buddhist literature that has come 
down to us.
The fact that all the six Vinaya traditions of the Sarvastivadins, Dharmaguptaka, MahlSasaka, Pali, 
Mulasarvastivadin and Mahasamghika,2 share not only a common twofold division into a Vibhanga 
section, and a Skandhaka section, but also similarity of content, is of great importance. This close 
similarity in the structure and content, though not always in their sequence, of the Skandhaka sections3 of 
these different Vinayas is an indication of their common origins. On this basis it has been asserted by 
Frauwallner4 that they are all entirely reliant upon a common source of ancient Buddhist tradition for their 
origin. Moreover, of these six schools the Skandhaka sections of four, the Sarvastivadin, Dharmaguptaka, 
Mahisasaka, and Pali, have all been traced back to a single5 source text dating to approximately the 
mid-second century BCE. If the text upon which the Skandhakas of the four above Vinayas are all based 
does indeed predate ASoka’s mission to Ceylon, as Frauwallner maintains, then it is correct to infer that 
this source text is of great antiquity6 within the Buddhist textual tradition. It can thus be taken as 
representative of a very early layer of Buddhist historical, and legendary traditions.
1 A date o f  origin between 100 and 160 year after the Budj/fha’s death has been assigned to these sections o f  the 
Vinaya by Frauwallner, see E. Frauwallner, The E arliest Vinaya and the Beginnings o f  Buddhist Literature, Rome:
Serie Orientale Roma, 1956, p. 53.
2 Four o f these are preserved in their Chinese translations, these are the Vinayas o f  the Sarvastivadins, Dharmaguptakas, 
Mahi§asakas, and Mahasamghikas. See E. Frauwallner, The Earliest Vinaya and the Beginnings o f  Buddhist Literature,
Rome: Serie Orientale Roma, 1956, p. 2, C.S. Prebish, A Survey o f  Vinaya Literature, Taipei: Jin Luen Publishing 
H ouse, 1994, pp. 76-83, 70- 75, 66-70, 56-61, and J.W. de Jong, “Les Sutrapitaka des Sarvastivadin et des 
Mulasarvastivadin”, M elanges d ’Indianisme, Paris, 1968, p. 396.
3 For the divisions o f the Sanskrit Skandhaka and Pali Khandhalca see C.S. Prebish, A Survey o f  Vinaya Literature,
Taipei: Jin Luen Publishing House, 1994, pp. 22-31, 51-52, 68-70. See also E. Frauwallner, The Earliest Vinaya and 
the Beginnings o f  Buddhist Literature, Rome: Serie Orientale Roma, 1956, pp. 2-4, and J. Przyluski, Le Concile de 
Rdjagrha: Introduction a Vhistoire des canons et des sectes bouddhiques, Paris: Paul Geuther, 1926, pp. 134-200.
4 The main argument o f  Frauwallner is that all six Vinaya traditions stemmed from the same ancient Vinaya that is 
no longer extant, see: The Earliest Vinaya and the Beginnings o f  Buddhist Literaure, Rome: Serie Orientale Roma,
1956, pp. 2, 4.
5 E. Frauwallner argues that the Skandhaka section o f  the Vinayas o f  these four schools derive from the same 
ancient tradition, namely: “the Vinaya brought with them by the missionaries o f  Asoka when they founded the 
oldest Buddhist communities; and this was the Vinaya current about 250 BCE , in the region o f  Vidisa.” The 
Earliest Vinaya and the Beginnings o f  Buddhist Literaure, Rome: Serie Orientale Roma, 1956, p. 23. This view for 
such an early date for the Vinaya is not universally accepted, see H. Nakamura, Indian Buddhism: A Survey with 
Bibliographical Notes, Tokyo, 1980, rpt. Delhi: Motilal Banarsidass, 1989, p. 51, where T. Ueda dates the compilation
o f  the Vinaya to c, 100 CE. . a
6 Regarding the early dating and significance o f  this Skandhaka/Hinylber states: “The existence o f a structure i o  
comprising the whole Khandhaka at the same time means that this is the first successfiil attempt to compose a really
long text in the history o f  old Indian literature, longer still than the Mahaparinibbanasuttanta”, A Handbook o f  Pali 
Literature, Berlin: W. de Gruyter, 1996, p.
17.
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The researches of some scholars into the different Buddhist Vinayas lead them to conclude that the Old 
Skandhaka text1 provided the basic raw materials for the stories about the life of the Buddha compiled by 
the different schools following the period of the schisms. The Old Skandhaka text that is referred to here 
is really a hypothesised text that no longer exists in its original form, if it ever did exist as envisaged by 
those scholars. It is in a sense known only by the recurrence of the same basic motifs and details about the 
life of the Buddha that occur within the extant Vinaya traditions. This Old Skandhaka text has since been 
elaborated and developed over time in various ways by the different schools, but certain key parts of it 
can be discerned, to a greater or lesser extent, in the accounts found in the six extant Vinaya traditions.
From a very early period each school seems to have provided itself with a biography of the Buddha 
that can be seen to stem from this extremely ancient common source. The Chinese recension of the 
Abhiniskrama-sutra questions what is the name of the text dealing with the life of the Buddha. Providing 
the answer that the Mahasamghikas call it the Mahavastu, the Sarvastivadins call it the Mahdlalitavistara, 
the Kasyapiyas call it the Buddhajatakanidana, the Dharmaguptakas call it the &akyamunibuddhacarita, 
the Mahlsasakas call it the Vinayapitakamula.2 The common significant feature of all these biographies is 
that they depended on the Old Skandhaka text for their inspiration, for it provided them the canonical 
authority, and precedent, for their compilation.
The Old Skandhaka text which formed part o f the early or proto-Vinaya text, was itself a derived work 
in that much of the text is devoted to the elaboration of already existing monastic regulations. For the 
very earliest3 layer of Vinaya that can be reasonably posited must be the Patimokkha, or some very 
similar list of monastic rules. This is due to the fact that the recitation of the Patimokkha rules is one of 
the earliest known regular4 monastic rituals. An indication of its importance for the sahgha, and we may 
assume the familiarity that the sahgha would have had with it, is that the sahgha was required to perform 
the recitation5 of the Patimokkha every two weeks. The Skandhaka section, as a commentary on the
1 E. Frauwallner treats the ‘O ld’ Skandhaka as representative o f  the earliest Buddhist recording o f  traditions 
concerning the first two Councils and the Buddha’s life story, see The E arliest Vinaya and the Beginnings o f  
Buddhist Literaure, Rome: Serie Orientale Roma, 1956, pp. 46-48. T. Brekke defines this ‘Old’ or ‘Original’ 
Skandhaka as a literary work more than two-thousand years old and refers to the original form o f the text, not to the 
Skandhaka text o f  any particular school, “The Skandhaka o f the Vinaya Pitaka and its Historical Value”, WZKS, 
1998, 42, p. 23. E. Lamotte argues that “the structure o f  the OldSkandhaka is only just recognizable in the Vinaya 
o f  the Dharmaguptakas and Mahisasakas and the Pali Vinaya.” H istory o f  Indian Buddhism, Louvain-Paris, 1988, p. 
178.
2 This Chinese text is probably a translation o f the Abhiniskrama-sutra, or som e other such text that is concerned 
with detailing the early life o f  the Buddha. See, E. Frauwallner, The Earliest Vinaya and the Beginnings o f  Buddhist 
Literaure, E. Frauwallner, Rome: Serie Orientale Roma, 1956, p. 50; Lamotte, H istory o f  Indian Buddhism, Louvain- 
Paris, 1988, p. 177; R. Mitra, ed., The Lalitavistara, or the M emoirs o f  the E arly Life o f  Sakya Simha, Calcutta: 
Baptist Press, 1877, p. 19.
3 There are however divergent views about the date o f  the very earliest Vinaya materials. The Patimokkha with its 
intimate connection to monastic life must probably rank as one o f  the main contenders m ost ancient part o f the 
Vinaya. H. Oldenburg considers the Patimokkha to be the earliest example o f  Buddhist Vinaya literaure, see 
Vinayapitaka, vol. II London: PTS, 1880, rpt. 1995, p. xv, though T.W. Rhys Davids ranks the Vinaya collection as 
a whole to be a late work, see his The H istory and Literature o f  Buddhism, 1896, rpt. Varanasi: Bhartiya Publishing 
House, 1975, p. 67.
4 The recitation o f  the Patimokkha rules is among one o f the oldest communal rituals o f  the Buddhist sahgha, see 
O. von Hiniiber, “Stucture and Origin o f  the Patimokkhasutta o f the Theravadins '\A O H , 51, 1998, p. 261
5 O. von Hiniiber says in support o f  this: Every single monk has to know them by heart so to join  in their recitation
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monastic regulations, would then appear to have been compiled somewhat later1 than the Patimokkha. 
This Skandhaka text serves as an early attempt to make known the early events in the life of the Buddha 
following his enlightenment, and at thus at the same time the early history of the sahgha. It also provides 
a commentarial explanation of the monastic regulations. All such matters of monastic regulations and 
records concerning the beginnings of the sangha were of great importance for the identity and functioning 
of the early Buddhist sahgha.
Concluding remarks
From the outline of the historical background to the Jatakanidana it is clear that the text is unique in the 
textual history of both Pali and Tibetan. Its production was dependent on a varied assortment of canonical, 
and commentarial, materials of widely different content and date. From the point of view of the Theravadin 
tradition it is a seminal work for two reasons. Firstly, it is the first Pali text to give a systematic historical 
and legendary basis to the life of the Buddha Gotama. In the second instance it is also the first text to 
present the doctrine of the bodhisatta, along with the novel doctrines of vydkarana ‘prediction’, and the 
ten paramis, as integral and indispensable stages of the bodhisatta’s career. Also on this doctrinal level, 
another layer of innovative technical terminology emerges that is employed in the text to describe the 
bodhisatta, the terms buddhabljahkura ‘nascent buddha’, and buddhalilha ‘play of the buddha’ belong to 
this category of concept. This range of concepts together with the depiction of certain episodes in the 
bodhisatta’s life develop a more docetic view of both buddhas, and bodhisattas, than is found in the 
Theravadin tradition prior to this.
The Tibetan translation of the text is equally unique, both for its witness to the Pali text at a given 
historical period, and for the fact that it appears in all Tibetan sources classified as a bKa’ ’gyur text. The 
ability to date the Tibetan translation within certain limits means that the Tibetan text represents an 
independent record of the state of the Pali text at the time of its translation into Tibetan. Thus, the 
comparison of the Pali and Tibetan versions undertaken in this study reveals that there are very few 
discrepancies between the two versions. This allows for the conclusion to be made that the Pali text, as 
we have it today, is little altered from the version of it that was translated into Tibetan during the 
fourteenth century. As has already been mentioned the Tibetan classification of the Jatakanidana as a 
canonical text may be due to a number of wrong assumptions, though it is not impossible that the 
Tibetans were following the tradition of the Sinhalese monk with whom they were collaborating on the 
translation. From the philological perspective the Tibetan text is an important example of the way in 
which the Tibetans translated a highly developed, and stylistic work of narrative prose literature that is far 
removed from the style, and ethos, of the Pali oral tradition.
The methods used in preparing the Tibetan diplomatic edition are designed to produce a text that gives
every fortnight on the uposatha- day. See, A H andbook o f  Pali Literature, Berlin: W. de Gruyter, 1996, p. 9.
1 It is o f  course entirely possible that the rules and their commentary came into existence very early in the 
development o f  the Vjfnaya. H. Oldenburg when regarding the relative dating o f  the component parts o f the Vinaya 
states that: in the Mahavagga and Culavagga the ecclesiastical regulations, and stories given in connexion with 
these, were composed at one and the same time. Vinayapitaka, vol. II, London: PTS, 1880, rpt. 1995, p. xxiv.
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an accurate representation of five of the Tibetan translations. The English translation that is made from 
this edition includes the complete text of the Tibetan edition. Every opportunity is taken in the critical 
apparatus of the edition, and notes in the translation, to give cross references to the Pali text. However, 
the critical study undertaken here is not intended to be a systematic study of the entire text. For the 
Jatakanidana is an encyclopedic collection of Buddhist legends, and doctrines, presenting a connected 
account of the lives of past buddhas and bodhisattas. The all encompassing nature of the text force the 
aims of the present study to be limited in scope from the beginning. The essential purpose of the critical 
study is then to focus on a number of textual and historical issues, together with a study of the doctrines 
specific to the Jatakanidana.
The remainder of this study is devoted to the identification, and exegesis of certain of the distinctive 
doctrinal, and legendary, elements presented in the text. This includes a study concerning the place of the 
text in Pali literature, and its depiction of the twenty-four buddhas. There is then an examination of how 
the bodhisatta doctrine is presented in the text, with a study of the role of the pdramls, and how the text 
presents the seminal episodes in the life of Gotama as a bodhisatta. Hence, only those doctrines that are 
presented as being essential for the bodhisatta will be focused on. By taking each of these elements of the 
doctrines in turn, and attempting to trace their canonical precursors, the importance of these doctrines, 
and concepts, for the emerging bodhisatta doctrine is effected. By viewing the text within its historical, 
literary, and doctrinal contexts an appreciation of the importance of the text, for the Theravadin tradition, 
can be achieved. While the study of those salient doctrines contained in the text show their overall 
significance for that tradition, and for its doctrinal evolution of the bodhisatta concept.
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The Jatakanidana as a Literary and Historical Continuation of the Canonical Records of
Past Buddhas
Introduction
The study in the preceding chapter has shown that the historical backgrounds to the Pali Jatakanidana, 
and its Tibetan translation, are to some extent recoverable. Though in the matter of canonicity the Pali, 
and Tibetan, traditions regarded the text in entirely different ways. The focus in this chapter is on the text 
as a literary type, and a vehicle of doctrinal development. In regard to the central theme of the text both 
Pali1 and Tibetan2 versions make initial reference to the concept of a buddhavamsa ‘lineage of the 
buddhas’ or ‘history of the buddhas’. Other than these brief references neither of these two traditions 
makes any mention of the biographical or historical nature of the text that is implicit in the concept of 
buddhavamsa. This biographical element of the Jatakanidana, that is also its single most distinguishing 
feature, is the unmistakable concern of the text. The only canonical Pali text to present an attempt at such 
an overtly biographical approach is the Buddhavamsa. It might be argued that the Jataka is itself a 
collection of biographical works that already existed in Pali, but if we take only the gathas as representing 
canonical3 tradition then very little of what we could term biography remains. Apart from in the late 
jatakas4 the biographical elements are only introduced into the individual jdtakas through the prose 
commentaries, that are used to contextualise and explain the gathas. The four commentarial prose sections 
of the paccuppannavatthu, atitavatthu, veyydkarana, and samodhana,5 are used to contextualise and 
authenticate the gatha or gathas they are connected with. Without these commentaries it would be very 
difficult to consider many of the gathas in the jdtakas as representing biographies, or biographical
1 The Pali reference to this concept o f  a buddhavamsa does not appear in the text proper o f  the Jatakanidana, but 
in the introductory verses. Here the reason for the com position o f  the Jdtalmnidana is the preservation o f  the 
knowledge o f  the buddhavamsa ‘lineage or history o f  the buddhas’. See V. Fausboll, ed. The Jataka Together with 
its Commentary, vol 1, London: PTS, 1877, p. 1.
2 The Tibetan has the buddha himse lf  giving the teaching about the sans rgyas bcom Idan ’das kyi rgyud  ‘lineage 
o f the bhagavan buddhas’ or ‘lineage o f  the buddhas and bhagavans’. See sections I 1 o f  the translation and edition.
3 How the Pali tradition itself regards the status o f  the Jataka prose commentary to the gathas is unclear. Among 
scholars the status o f  the commentary to these gathas is generally considered to be non-canonical, this is the view o f  
Geiger, Winternitz, Nakamura, Norman, and von Hiniiber, see W. Geiger, P ali Literature and Language, Leipzig, 
1916, tr. Ghosh, B., Calcutta, 1978, p. 21, remarks: Only the verses however were regarded as canonical; the prose 
narrative was left more or less to the discretion o f the rreciters; M. Winternitz, “Jataka Gathas and Jataka Commentary”, 
IHQ, 4, 1928, pp. 1-14, who says: p. 2, it has becom e almost the general opinion o f  scholars that only the 
Jdtaka-Gathas can claim canonical authority; Nakamura, Indian Buddhism: A Survey with Bibliographical Notes, 
Tokyo, 1980, rpt. Delhi: Motilal Banarsidass, 1989, p. 48; K.R. Pali Literature, Weisbaden: Otto Harrassowitz, 
1983, p. 77, where he says: With very few  exceptions only the verses are regarded as canonical; O. von Hiniiber,^ 
H andbook o f  Pali Literature, Berlin: W. de Gruyter, 1996, p. 55, says: The (prose) story, however, does not enjoy 
canonical status as do the verses, but is considered a commentary.
4 The prose commentary is only absolutely essential to an understanding o f  the gathas in the first five hundred 
jdtakas, following these a new type o f  se lf  explanatory gathas occur in the remaining stories, see O. von Hiniiber, A 
Handbook o f  Pali Literature, Berlin: W. de Gruyter, 1996, p. 57.
5 The four elements are discussed by Norman, where he also says that the entire Jataka prose commentary was 
probably the work o f  a single author, see K.R. Norman, P ali Literature, Weisbaden: Otto Harrassowitz, 1983, pp. 
77-78.
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materials at all.
The conception of a buddhavamsa is then a central, if not well articulated, theme of the Jatakanidana. 
This is especially the case in the Durenidana section that is concerned with the history and lineage of past 
buddhas. The narration of the history of these previous buddhas provides the opportunity for a general 
narration of their individual biographies. The biographical theme itself becomes the mechanism for 
developing the doctrinal theories dealing with the specific characteristics of buddhas. Moreover, the 
addition of the commentarial explanations to the canonical accounts of previous buddhas in the Durenidana, 
allows for the inclusion of a detailed exposition of the nature of buddhahood. In this present chapter of 
the study the traditional Theravadin interpretation of the possible types, forms, or categories of text, 
together with the place of the text in the Pali canon is discussed. Following this the Jain and Pali 
canonical forerunners to the Jatakanidana's lives of the previous buddhas are assessed. Then the concept 
of buddhahood in the early Nikaya works is traced in order to contrast it with its later treatment in the 
Jatakanidana.
Canonicity and text genre
The Pali canon is composed of texts in a wide variety of differing literary forms, styles, and genres. While 
all of these texts are in some way or other pedagogic in nature, they are presented in the commentaries as 
belonging to particular literary forms, styles, and categories. There is no conception of genre, as it is 
understood in the West, found in the Pali canon, nor even in the commentaries. There is strictly speaking 
no Pali word that has the same connotation as the Western term for the concept of genre. The Pali 
commentarial tradition does however recognise a nine-fold classification1 of their canonical literature as 
one of the possible numerical divisions or classifications of their canonical texts. This division is not fully 
equivalent to the Mahayana tradition, which has a twelve-fold classification2 of its texts. What is of 
importance for both the nine or twelve-fold divisions, is that they are only applicable to the canonical 
texts, they are not intended to be used to make a classification of the entire corpus of Buddhist literature.
The Pali commentators have elaborated the scheme of nine ahgas3 ‘branches’ of the Pali canon, 
consisting of: sutta, geyya, veyydkarana, gatha, udana, ittivuttaka, jataka, abbhutadhamma and vedalla. 
The ninefold system of classification into ahgas may in fact be the earliest Buddhist method of dividing 
the Pali canon, earlier even than the division into the three pitakas.4 These nine ahgas can actually
1 The nine are dealt with in the follow ing works, K.R. Norman, Pali L iterature, Weisbaden: Otto Harrassowitz, 
1983, p. 15; O. von Hiniiber, A Handbook o f  Pali Literature, Berlin: W. de Gruyter, 1996, pp. 7-8, and W. Geiger, 
Pali Literature and Language, Leipzig, 1916, tr. Ghosh, B., Calcutta, 1978, p. 13.
2 The twelvefold classification is really a Hinayana scheme that came to be adopted by the Mahayana which adds a 
further three elements: avadana, nidana and upadesa, to the ninefold scheme o f  the Pali school. See, E. Lamotte, 
H istory o f  Indian Buddhism, Louvain-Paris, 1988, pp. 145-148; A. Hirakawa, A H istory o f  Indian Buddhism from  
Saltyamuni to E arly Mahayana, ed. and tr. P. Groner, Hawaii: University o f  Hawaii Press, 1990, pp. 74-5; H. 
Nakamura, Indian Buddhism: A Survey with Bibliographical Notes, Tokyo, 1980, rpt. Delhi: Motilal Banarsidass, 
1 989 ,p p .28-9.
3 K.R. Norman, P ali Literature,Wiesbaden, 1983, p. 15; O. von Hiniiber, A H andbook o f  P a li Literature, Berlin: 
W. de Gruyter, 1996, pp. 7, 41; E. Lamotte,H istory o f  Indian Buddhism, Louvain-Paris, 1988, pp. 143-45, 147-49.
4 The number o f  these ahgas seems to have varied at various times from an original three into the present scheme 
o f  nine, see O. von Hiniiber,^ H andbook o f  Pali Literature, Berlin: W. de Gruyter, 1996, p. 8.
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represent either one of two entirely different things. They may in the first instance refer to a text with a 
particular content, or secondly, to a text in a particular literary form. This ninefold classification into 
ahgas goes beyond the contemporary use of the term genre, and in this respect the anga classification 
often conflates the modem notions of both genre and form. Nevertheless, it is quite useful to think in 
general terms of the anga classification as sometimes approximating a Buddhist notion of genre. This is 
especially so in regard to the sutta and the jataka classifications, as these are both representative of texts 
that must have a particular content, though they may be in more than one form.
Within the Theravadin tradition as a whole there are in reality, without including historical or grammatical 
works, only two categories of text. The first category is comprised of canonical works, the primary two 
groups of which are the Sutta-pitaka divided into the five Nikayas , and the Vinaya-pitaka dealing with 
monastic discipline. These two classes of text were assigned a canonical status that reflected their direct 
connection with the historical Buddha. The second category of text consists of the commentaries on these 
canonical texts. This category also includes later independent works that are not strictly commentaries to 
any one specific text. The Abhidhammatthasangaha is one such example of a work of this kind. This 
class of work is really a precis of a complete system of ideas, with the addition of the commentarial 
understanding of the works in that system. The twofold scheme of classification imagined here encompasses 
all the materials that were of importance from a strictly religious perspective, and for an understanding of 
the Buddha’s teaching via the commentarial traditions associated with them.
One of the most basic criteria for according a text canonical status within the Theravadin tradition was 
whether or not it began with the formula evam me sutam ‘thus have I heard’1 that was the hallmark of 
authoritative Pali, or Sanskrit for that matter, canonical suttas or sutras. The commentator Buddhaghosa 
states clearly in the Sumahgala-vilasinl, commentary to the Digha-nikaya, the importance of the phrase 
evam me sutam for the Theravadin tradition. In the introduction to that commentary2 he explains that the 
phrase evam me sutam was spoken by Ananda as an introduction to the suttas that were recited during the 
First Council at Rajagaha. Therefore, the phrase validates the texts that it introduces, and shows that they 
were considered to be the actual words of the Buddha, as remembered by Ananda, and so were accepted 
at the First Council as canonical from the very inception of the Pali canonical tradition.
This phrase is then allotted the role in Buddhist textual history of introducing any of the canonical 
suttas that were immediately traceable to the Buddha’s attendant Ananda. The precise historical significance
1 The short introductory phrase evam me sutam ekam samayam  has caused no small amount o f  discussion among 
scholars o f  the various Buddhist languages as to its precise semantic meaning. O f course the meaning o f  evam me 
sutam  as ‘thus have I heard’ is not disputed, the issue centres on whether or not to read it on its own or as an integral 
part o f  the following phrase. See J. Brough, ‘Thus Have I Heard’, BSOAS, XIII, 2, 1950, pp. 416-426. For more 
opinions on this topic see, Y. Kajiyama, “Thus Spoke the Blessed One...”, in Prajhapdram ita and Related Systems: 
Studies in Honor o f  Edw ard Conze, ed. L. Lancaster, Berkeley: University o f  California, 1977, pp. 93-99; J.A. Silk, 
“A Note on the Opening Formula o f  Buddhist Sutras”, JIABS, 12, 1989, pp. 158-163; B. Galloway, “Thus have I 
heard: At one tim e...”, 7/7, 34, 1991, pp. 87-104; M. Tatz, “Thus have I heard: At one tim e”, IIJ, 40, 1997, pp. 
119-123; B. Galloway, “A Reply to Professor Mark Tatz”, IIJ, 40, 1997, pp. 367-371; C. Dragonetti & F. Tola, 
“Ekam Samayam”, IIJ, 42, 1999, pp. 53-55.
2 See Sumahgalavildsim: Brahmajalassapi ‘Evam me sutan’ ti adhikam ayasmata Anandena pathama-mahasamgiti- 
kale vuttam nidanam adi, see T.W. Rhys Davids & J.E. Carpenter, eds. The Sumahgala-vilasini, vol. 1, London: 
PTS, 1886,' rpt. 1968, p. 2.
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of this is expanded upon in the Cullavagga section of the Vinaya1 where the first samglti ‘recital’ of the 
Buddhist canon is recorded. The Cullavagga account of the events of this First Council says that following 
Upali’s questioning by the thera Mahakassapa on the Vinaya, he then questioned Ananda on the Dhamraa 
after asking the sangha if the time was right for this.2 Buddhaghosa’s commentary to the DIgha-nikaya 
has the same thera Mahakassapa, convenor of this Council, addressing the assembly saying:
Perhaps we should now recite the Dhamma and the Vinaya. I ought to
question Upali on the Vinaya, and question Ananda on the Dhamma.3
Both the Vinaya account, and the commentarial account, of this event are focused on verifying the 
persons from whom the Dhamma and Vinaya were obtained. This is the primary method by which the 
Theravadin tradition sought to authenticate their scriptures. In this respect this tradition is certainly aware 
of the historical importance of the existence both of the person of the Buddha Gotama, and of the 
teachings that are attributed to him.
The question of canonicity can also be viewed, from a purely historical perspective, as a question of 
the historicity of texts. For, in Buddhism these two issues of canonicity and historicity, are to some 
degree enmeshed. The conclusion that cannot be avoided here is that there is an intrinsic historical flaw in 
the traditional Theravadin explanation about the origin of the Pali canon. Since philological studies over 
the last century have repeatedly uncovered historical discrepancies in the language of these texts. Hence 
the Pali canon, as it now exists, is generally viewed as in all probability the product of the Mahavihara4 
school who for historical reasons were the most influential in what must have been its final redaction. 
While it may not be possible to know what texts were actually recited at the First Council, that is posited 
by this canon, it is possible by philological research to ascertain which of the texts represent a historically 
later strata of that canon. This is not to question directly their traditional claim to canonicity, though that 
question is referred to, but simply to show that they appear in a certain chronological order.
In this study the historical and philological approaches are the first means of analysis in the matter of 
assessing the relative age of any canonical text. Though the traditional views about their origins have of 
course to be taken into consideration and evaluated. These two approaches are particularly relevant to the 
texts under consideration in this study, the Buddhavamsa, Cariyapitaka, and the Jatakanidana, that are 
rich in significant doctrinal and technical terminology. The language of these texts preserves a conceptual
1 The Cullavagga chapter XI o f  the Vinaya-pitaka gives the background events to the First Council. The essential  ^
raison d ^ jtre  for holding the First Council consists in the potential for dissension within the sangha represented by J '  jO. 
the figure o f  Subhadda who questions the validity o f  the monastic rules established by the Buddha, and the need to 
establish the correct wording o f  his teaching. See H. Oldenberg, H., Q&.Vinayapitalm, vol. 2, London: PTS, 1880,
rpt. 1995, pp. 284-285.
2 This account is found in the Vinaya Pitaka: Yadi samghassa pattakallam, aham Anandam dhammam puccheyyan 
ti, see, H. Oldenberg, H., ed. Vinayapitaka, vol. 2, London: PTS, 1880, rpt. 1995, p. 287.
3 The DIgha-nikaya commentary relates this ‘Yam nuna mayam dhamman ca vinayan ca samgayeyyama. Aham  
Upalim vinayam puccheyyam, Ananda dhammam puccheyyan ti’, see, T.W. Rhys Davids & J.E. Carpenter, eds. The 
Sumahgalavildsim, vol. 1, London: PTS, 1886, rpt. 1968, p. 16. See also the Vinaya commentary, J. Takakusu & M.
Nagai, eds., Samantapasadika, vol 1, London: PTS, 1924, pp. 12-15.
4 In the view  o f  S. Collins the Pali canon represents the outcome o f the process o f legitim ising the Mahavihara 
scriptures in the early part o f the first century CE, see S. Collins, “On the very Idea o f  the Pali Canon”, JPTS, 15,
1990, p. 89.
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view of both buddhas, and bodhisattas, that is unknown to other Pali texts. This again raises the issue of 
the canonicity, or from the point of view of this study the historicity, or chronology, of particular texts. 
There can be no mistaking the historical, philological, and doctrinal developments that must have occurred 
for such a text as the Buddhavamsa to appear. The two canonical texts comprising the Buddhavamsa and 
Cariyapitaka extend the terminus ante quern for the closure of the Pali canon to perhaps the second 
century BCE. Though in regard to the latest probable date for the closing of this canon some Western 
scholars, and some Theravadin scholars, now accept that the final closing was probably a good deal later 
than the traditionally asserted date, possibly even as late as the time of Buddhaghosa in the fifth century 
CE.1
Thus, while canonicity was an important issue the concept of genre is not formally recognised within 
the Pali canon, or the commentarial traditions connected with it. The entire focus for those who compiled 
the canon was to distinguish between those works that could be demonstrably traced to the Buddha, and 
so be included in the canon, and those which were not traceable to the Buddha and were regarded as 
non-canonical. The scheme elaborated by the Theravadin tradition was essentially focused on authenticity 
o f content, not on literary form or style. This system of classification had nothing whatever to do with 
genre or with any other modem literary theory, the focus of attention was only establishing authenticity 
from the Buddhist perspective. That the various types of literature which modern literary theorists would 
call genre exist in the Pali canon is unquestionable. Though for the Buddhists the forms or styles in which 
the canonical texts appear was entirely insignificant. The purpose of the texts being subordinated to their 
religious purpose which was the authoritative transmission of the Buddhist teaching.
Despite what has been said above, it can be useful to regard the canonical works from the Western 
perspective of genre. Though it is clear that not all the modem categories are encompassed under the nine 
or twelve-fold schemes of Buddhist tradition. In some cases there are no corresponding categories in the 
Western system into which the works can be classified. This is because the major concern of Buddhist 
tradition was not with literary form or style, but with establishing whether or not texts were buddhavacana. 
In the cases of the Buddhavamsa or Jatakanidana it is one where the texts can be viewed as representing 
that genre called in modem literary terms a biography. The trend towards producing biographies of the 
Buddha, in however tmncated a form, seems to have been a common development in this branch of 
literature that emerged among most of the Buddhist schools.
The Khuddakanikaya, and its place in Buddhist literature
The Pali text of the Jatakanidana forms an introduction to the Jataka collection contained in the Khuddaka- 
nikaya. This Nikaya is one of the more anomalous and irregular of the Pali canon. This is both from the 
point of view of the texts it may contain, the doctrines within those texts, and the various ways in which it 
was classified in the Pali commentaries. Even the precise number of texts collected in this Nikaya has 
varied widely for the Theravadin tradition at different times in Buddhist history, from as few as nine to as
1 This view  for such a late com pletion to the Pali canon is held by such diverse scholars as S. Collins and W. 
Rahula, see S. Collins, “On the very Idea o f  the Pali Canon”, JPTS, 15, 1990, p. 95-96; and W. Rahula, H istory o f  
Buddhism in Ceylon, Colombo: Gunasena, 1956, p. xix.
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many as nineteen. The number of texts that have been accepted by the commentarial in Ceylon as 
constituting this Nikaya, from at least the fifth century CE, are the fifteen now included within that 
collection in the Pali tipitaka.1 That different traditions existed concerning the contents of one of the five 
Nikayas of the Sutta-pitaka, all five of which are accepted as canonical by the Theravadin tradition, in no 
way invalidates the claim for the Khuddaka-nikaya to be considered as an extremely ancient collection of 
texts.
There is evidence, from inscriptions found at Bharhut and Sancl, for the term pacanekayika ‘one 
knowing the five Nikayas ’ being employed from as early as the second century BCE.2 This is not to 
maintain that all the texts collected within the Khuddaka-nikaya are of equal antiquity, for clearly many 
of its works can be shown to date from a period considerably later than the First Council. In consideration 
of the relative age of some of its texts, it may be noted that other works from within the first four Nikayas 
quote from some of the texts that are contained in the Khuddaka-nikaya.3 The discrepancy between the 
number and position of the various texts of the Pali Khuddaka-nikaya assigned by the different Pali 
Buddhist traditions, may at least be ascertained with some certainty. It is thus possible to see how these 
traditions classified these texts, and which of them they included or omitted.
The Khuddaka-nikaya is comprised of a group of disparate texts that seem to have proved something 
of a problem to the compilers of the Nikayas. The Theravadin tradition appears to have placed all these 
miscellaneous texts that did not readily fit into the scheme of the four Nikayas into this Khuddaka-nikaya 
or fifth Nikaya. It is possible that not all the texts of the Khuddaka-nikaya were originally accepted as 
equally authoritative, in that they may not have been regarded as buddhavacana in the strict sense of the 
term. On account of this they were, therefore, classified as Khuddaka or ‘Minor works’.4 Whatever the 
initial standing of this Nikaya may have been it is apparent that the division into five Nikayas is an old 
one. For, according to Theravadin sources, the last work to be added to their canon was the Kathdvatthu5 
during the Third Council in the third century BCE. If this is the case, it can be surmised that the
1 The discrepancies in the number o f  texts contained in the Khuddaka-nikaya are indicative o f  its ‘unstable’ nature 
for the Theravadin Buddhist traditions. K.R. Norman, Pali Literature,Wiesbaden, 1983, p. 9, gives the lists o f  
twelve texts, excluding the Buddhavamsa, Cariyapitaka  and Apaddna , as recorded by the DIgha-bhanakas, who 
included them in the Abhidhamma-pitaka. W hile p. 31 o f  Norman’s work g ives the fifteen texts reckoned by 
Buddhaghosa to constitute the Khuddaka-nikaya and which he incorporates within the Sutta-pitaka. M. Wintemitz, 
H istory o f  Indian Literature vol. 2, 1933, p. 77, adds that the Burmese tradition include four texts in their Khuddaka- 
nikaya that are not regarded as canonical in Ceylon namely: Milindapanha, Suttasamgaha, Petakopadesa  and the 
Nettipakarana. See also W. Geiger, P ali Literature and Language, 1978, p. 19, who says o f  the Khuddaka-nikaya: It 
contains texts o f  the most diverse characters, and it is significant that among the Buddhists o f  Ceylon, Burma and 
Siam there is no complete agreement as to the pieces belonging to it.
2 Lamotte, E., “Khuddakanikaya and Ksudrakapitaka”, EW, 1957, 4, p. 343. The term pancanelcdyika is also 
recorded, see W. Geiger, Pali Literature and Language, Leipzig, 1916, tr. Ghosh, B., Calcutta, 1978, p. 10.
3 E. Lamotte, H istory o f  Indian Buddhism , 1988, p. 157. Where he gives two reasons for believing the antiquity o f  
at least some o f  the texts o f the Khuddaka-nikaya; firstly they are used as sources by the first four Nikayas, and 
secondly, most o f them have corresponding versions in Sanskrit or Prakrit.
4 Sangharakshita, The Eternal Legacy, 1985, p. 45.
5 The Pali chronicle the Dipavam sa  chapter seven, verse 41, states that Moggaliputta taught the Kathdvatthu  after 
the council o f  Pataliputta, see H. Oldenberg, ed. & tr. The D ipavam sa: An ancient Buddhist historical record, 
London: 1879, rpt. Delhi: AES, 1982, p. 52. The later chronicle thq M ahavamsa follow s this statement at chapter 
five, verse 278, see Geiger, W,, ed. The M ahdvam sa, London; PTS, 1908, p. 55.
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Khuddaka-nikaya, in either its twelve or fifteen text format, or both, had been known in Ceylon from a 
very early period. Whatever the date of its introduction the Khuddaka-nikaya became a well established 
part of the Sutta-pitaka for the Theravadin tradition The importance of the Pali Khuddaka-nikaya for 
textual and historical studies is that it represents the only complete and extant specimen of this fifth 
Nikaya from amongst all the Buddhist traditions.
The position of the Khuddaka-nikaya in relation to the Pali commentarial tradition in Ceylon, from at 
least Buddhaghosa’s time in the fifth century CE, and therefore in all probability from a somewhat earlier 
period, seems to be unanimous in accepting a canon consisting of five Nikayas. Three of Buddhaghosa’s 
commentaries, the Attahasalini, the Sumahgalavilasini and the Samantapasadika1 give a list of five 
Nikayas with the Khuddaka-nikaya as the fifth. What is interesting here is the definition of the Khuddaka- 
nikaya given in those commentaries. The Khuddaka-nikaya is said to consist of certain short texts, but 
also said to include the entire Vinaya-pitaka and Abhidhamma-pitaka.2 The number of the actual texts in 
the Khuddaka-nikaya is given as fourteen in the Attahasalini, while the Sumahgalavilasini gives a figure 
of fifteen. So, even though a collection known as the Khuddaka-nikaya was recorded within the fairly 
homogenous Pali commentarial traditions of Ceylon, the number of texts included within it was anything 
but firmly established. The inclusion of the Vinaya-pitaka and Abhidhamma-pitaka in the Khuddaka-nikaya 
by these same sources gives an insight into how that Nikaya had come to be used as a convenient place to 
locate texts that were considered as buddhavacana but had no other place for inclusion within the five 
Nikaya classification of texts.
Given that the Khuddaka-nikaya seems to have been known in Ceylon from an early period it is 
unusual that the term for the transmitters of this Nikaya, the Khuddaka-nikaya-feMnaAus, or Khuddaka- 
bhanakas, does not occur in the commentarial literature of that country.3 It may well be as Adikaram 
suggests that the YAmMhkdi-bhdnakas existed in India at that time but not in Ceylon. For the first 
reference to this school of YAmd&aka-bhdnakas in the Pali texts only occurs in the Milinda-pahha,4 a 
work of a later date than the five Nikayas,5 that came to Ceylon from the Indian mainland.6 Although 
there is no term used to describe the transmitters of the Khuddaka-nikaya, at least in Ceylon, there is 
reference made to the transmitters of the Jataka collection who were known as the Jataka-bhdnakas. 
These Jataka-bhdnakas were supposed to learn not only the Jataka and its commentary but also the text of
1 See the Vinaya commentary, J. Takakusu & M. Nagai, eds., Samantapasadika, vol 1, London: PTS, 1924, p. 16.
2 The definition in the Sumahgalavilasini: Katamo Khuddakanikayo? Sakalam Vinayapitakam Abhidhammapitakam 
Khuddakapathadayo ca pubbe-nidassita-pancadasa-bheda, thapetva cattaro nikaye avasesam Buddha-vacanan, see 
T.W. Rhys Davids & J.E. Carpenter, eds., The Sumahgalavilasini, vol. 1, London: PTS, 1886, rpt. 1968, p. 23. See 
also the Atthasalini: Katamo Khuddakanikayo? Sakalam Vinayapitakam Abhidhammapitakam Khuddakapatha- 
Dhammapadadayo ca pubbe dassita-cuddasappabheda, thapetva cattaro nikaye avasesabuddhavacanan ti, E. Muller, 
ed. Atthasalini, London: PTS, 1897, rpt. 1979, p. 26.
3 The lack o f  any evidence o f  these bhdnakas in Ceylon is difficult to account for, som e possible solutions are 
forwarded by Adikaram, see E.W. Adikaram, Early H istory o f  Buddhism in Ceylon, 1946, p. 25.
4 This occurs in V.Trenckner and P.S.Jaini, Milindapanho with M ilinda-tikd , PTS London, 1986, p. 342. Where, 
interestingly, a list o f  six  groups o f  bhdnakas is given: Jatakabhanaka, Dighabhanaka, Majjhimabhanaka, 
Samyuttabhdnaka, Anguttarabhanalca and Khuddakabhanaka.
5 But the Milindapanha is earlier than Buddhaghosa’s commentaries, and so one would have expected Buddhaghosa 
to have known o f  these bhdnakas, see E.W. Adikaram, Early History o f  Buddhism in Ceylon, 1946, p. 25.
6 E.W. Adikaram, Early H istory o f  Buddhism in Ceylon, 1946, p. 25.
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the Dhammapada, but there is no record of how the other texts of the Khuddaka-nikaya were to be 
transmitted, though it must be assumed that there were bhdnakas of the other Khuddaka-nikaya texts.1 It 
may be that the other texts of the Khuddaka-nikaya were grouped in a different way for the purpose of 
transmission, perhaps being categorised in groups and recited with other texts, as in the case of the 
Jataka-bhanakas having to learn the Dhammapada.
The Sanslcrit Ksudraka-agama
The contents of the Sanskrit Ksudraka-nikaya, or Ksudraka-agama, and its full list o f works is a much 
more problematic issue than that of the Pali Khuddaka-nikaya. The Sanskrit schools’ classification using 
a fifth Agama appears to have been used, in the same way that it is used in the Theravadin tradition, as a 
convenient place to locate miscellaneous texts that had not been included in the other four Agamas. Their 
position within the Sanskrit Canons was by no means fixed, with the different schools resorting to diverse 
methods of classifying them. Some schools, notably the Sarvastivadins, while using some of the texts 
from within the Ksudraka-agama2 referred to them as Ksudraka ‘Minor works’ while only recognising 
four Agamas. Other schools, whose canons are only fully preserved in Chinese translations from the 
original Sanskrit, such as the Mahasamghikas, Haimavatas, Mahlsasakas and the Dharmaguptakas,3 did 
not have a collection specifically referred to as the Ksudraka-agama. These schools collected the texts 
that formed this Agama among other schools, into what they termed the Ksudraka-pitaka or Tsa-pao-tsang4 
in Chinese, so forming the fifth collection of their Sutrapitaka5.
The exact number of texts comprising the Sanskrit Ksudraka-agama, or Ksudraka-pitaka, is as yet an 
unresolved area of research. This question can only be satisfactorily resolved by the discoveiy of either 
the texts themselves or of references to them in the works of the other four Sanskrit Agamas. This fifth 
collection seems to have been for the Sanskrit tradition, or at least sections of that tradition, a notional or 
theoretical possibility rather than an actually existing collection of texts that were accepted as being 
canonical. As with the Pali recension of this Nikaya the Sanskrit recension also appears to consist of a 
series of works in verse, with its contents varying greatly, but at least the texts : Udana, Dharmapada, 
Sthaviragatha, Vimanavastu, Pretavastu, Avadana, and Buddhavamsa are known to have existed in the 
Sanskrit Canons.6 It is noteworthy that the Chinese sources only know of four Agamas,7 but fourteen of
1 K.R. Norman, ‘Pali Language and Scriptures’, in The Buddhist H eritage, 1989, p. 33.
2 See A.C. Sarvastvdda L iterature, 1979, p. 19, and E. Lammote, H istory o f  Indian Buddhism, 1988, p. 
152. Although the Sarvastivadins list only four Agamas in their Sutrapitaka they had and used texts that they refer to 
as coming from the Ksudrakagama.
3 A. Hirakawa, A H istory o f  Indian Buddhism, 1990, p. 128.
4 For the Chinese view  on the Ksudrakapitaka see, C. W illemen, “A  Chinese Ksudrakapitaka”, Asiatische Studien, 
46,1992 , pp. 507-515.
5 E. Lamotte, H istory o f  Indian Buddhism, 1988, p. 159. Sometimes they are assigned to the Ksudrakagama or 
Ksudraka-pitaka, and som etim es they are classified as a fourth Pitaka  distinct from the Tripitaka. See also E. 
Lamotte, “Khuddakanikaya and Ksudrakapitaka”, EW, 4, 1957, p .342; E. Lamotte, “Problemes concernant les textes 
canoniques ‘mineurs’”,X 4, 144, 1956, pp. 254-55.
6 K.R. Norman, “The Value o f  the Pali Tradition”, Collected Papers, vol. 3, Oxford: PTS, 1992, p. 40. See also M. 
Winternitz, A History o f  Indian Literature, vol. 2, 1933, p. 236.
7 A.C. Banerjee, Sarvastivdda Literature, 1957, p. 20; also E. J. Thomas, The Life o f  the Buddha, 1933. p. 272.
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the texts which constitute the Ksudraka-agama of other schools appear in the Chinese canon as individual 
works, this includes a version of a work entitled the Jataka-nidana,x though this text does not correspond 
to the Pali text of the same name.
This Nikaya, or Agama, is then the most unstable, in terms of its contents, of any of the Pali Nikayas, 
or Sanskrit Agamas. The Pali Khuddaka-nikaya is still viewed differently by various Theravadin traditions, 
and so some of its works cannot claim full canonical status. The most noteworthy fact in relation to the 
Khuddaka-nikaya is that some of its texts are not known to the early four Nikayas, and that it nevertheless 
became accepted, in some form or other, by both the Pali and Sanskrit textual traditions. The texts under 
consideration in the present study are both included in this Pali Nikaya, the Buddhavamsa, and the 
Jatakanidana, form part of that collection. The Buddhavamsa as a text in its own right, while the 
Jatakanidana, ostensibly only a preface, and a commentarial work, gains an authoritative status for itself 
and its doctrine of the bodhisatta, by its inclusion as an introduction to a canonical Khuddaka-nikaya text. 
It is for these reasons that the formation, and history, of that Nikaya are important component elements in 
any study of those two texts.
Pali concepts o f buddhahoodprior to the Jatakanidana
The Jatakanidana plays an important role within Pali literature, as representative of the first occurrence 
of a systematic and coherent life of the historical Buddha Gotama. It is not only is Gotama’s life that is 
dealt with in that text, but also the lives of the twenty-four buddhas preceding him. Judging from the 
nature and content of the early Pali canonical texts, the very idea of a biography of the historical Buddha 
does not appear to have even been considered as a topic for inclusion in the corpus of canonical works 
gathered together at the First Council. The two earliest and most lengthy accounts of relatively short 
periods of the Buddha’s life being contained in the Mahaparinibbana-sutta of the Digha-nikaya, and the 
Mahavagga section of the Vinaya. The absence of a biography of the Buddha is difficult to account for2 
given the overall historical and doctrinal importance of the figure of Gotama Buddha for the Buddhist 
teaching as a whole. There are two immediate possibilities that may account for the omission of such a 
biographical work from the early textual sources.
1 See Nanjio, B, A Catalogue o f  the Chinese Translation o f  the Buddhist Tripitaka, rpt. Osnabruck: Biblio Verlag, 
1988, p.161, where this text appears as number 669 named the Jataka-nidana, Fo-swho-shan-ldn in Chinese, that 
was translated by Fa-hu (Dharmaraksa) in 285 CE. However Prof. Paul Harrison was kind enough to compare the 
Tibetan text o f the Jatakanidana with this Chinese edition and concluded that they were in fact different completely 
texts.
2 The absence o f  a biography o f  the Buddha is rather difficult to explain and has been commented on by scholars 
from an early period in the academic study o f  Buddhism, H. Oldenberg says: “a biography o f  the Buddha has not 
come down to us from ancient times, from the age o f  the Pali texts, and we can safely say, no such biography was in 
existence then”, Buddha: His life, his Doctrine, his Order, tr. W. Hoey, London, 1882, pp. 78-9; T.W. Rhys Davids, 
sums up the position succinctly by saying: “It is a strange thing, and very characteristic o f  the real meaning o f  the 
true Buddhism, that there is no life o f Gotama the Buddha in the (Pali) Buddhist Scriptures”, The H istory and  
Literature o f  Buddhism, 1896, rpt. Varanasi: Bhartiya Publishing House, 1975, pp. 56-7; M. Wintemitz has made 
the same point but indicates where he thought the Buddha biography originated: “It is remarkable that in the Pali 
Canon there is no biography o f the Buddha; but the beginnings o f one are to be found partly in the Vinayapitaka, 
and partly in the Sutrapitaka”, A H istory o f  Indian Literature, vol. 2, Calcutta, 1933, pp. 38-9; E J. Thomas, says: “a 
continuous life o f  the Buddha, except in a very concise form, is not found until long after the close o f  the Pali 
Canon”, The H istory o f  Buddhist Thought, London: RKP, 1933, rpt. 1971, p. 134,
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The first of these possibilities is that the early Buddhist community was principally concerned with 
preserving the teachings of the Buddha, as opposed to the details of his life. It is quite probable that the 
details of his life would have been known to the participants of the First Council by first or second hand 
experience. The reason for convening the First Council, as set out in chapters eleven and twelve of the 
Cullavagga1 section of the Vinaya-pitaka, was to establish the dhamma-vinaya ‘teaching and discipline’ 
as taught by the Buddha. This fact alone furnishes us with the evidence that the essential problem for the 
early Buddhist sangha was simply to establish a body of teachings, and a code or monastic rules that 
accurately reflected the Buddha’s intentions. The Buddha’s existence was not disputed by anyone, whereas 
the teaching of the Buddha was clearly understood differently2 by various members of the sangha from 
the veiy earliest times. For this reason the First Council was involved in the extremely important task of 
compiling an agreed record of precisely what it was that the Buddha had taught.
The second possibility that may go some way to explain the absence of any overtly biographical work 
on the Buddha within the early Buddhist literature, concerns the actual nature of the Buddha himself. The 
person of the Buddha seems to have been seen from the earliest times in a somewhat ambiguous manner. 
In the Pali canon he Buddha is generally depicted in a dual manner as both a human, and a superhuman, 
or at the very least supernormal, character. There are numerous examples of this ambiguity in the Pali 
texts, in thQAlagaddupama-sutta of the Majjhima-nikaya the Buddha says:
I say, monks, that the Tathagata cannot be known here and now.3 
A similar point is made in many suttas that what can be said about the nature and ontological status of the 
Buddha is extremely restricted. The method of dealing with these questions in the suttas is to classify 
them as avyakata ‘unexplained’4 questions, in that nothing meaningful could be said about the subject. 
These examples show there was speculation about the Buddha’s nature from a very early period, according 
to the textual evidence of the Nikayas, during the lifetime of the Buddha himself. This attempt to 
establish the real nature of the Buddha is one manifestation of the search for the authority that underlies 
the Buddha. This speculation about the true nature of the Buddha may also be one of the sources of 
inspiration for those Buddhist schools that came to develop a transcendentalist view of the Buddha. The
1 The call for a sahgiti ‘recital’ was at the instigation o f the thera Mahakassapa, and the immediate reson for this 
was the prevention o f  false teachings taking root in the sangha. See H. Oldenberg, H,, ed .Vinayapitaka, vol. 2, 
London: PTS, 1880, rpt. 1995, p. 285.
2 There is the case o f the thera Purana at the First Council who when asked what he thought o f  the teaching that 
had been recited there replied that he preferred to remember the teaching as he h im self had heard it from the 
Buddha. This episode gives a hint o f the latent dissent that must have been present in certain sections o f the sangha. 
See, H. Oldenberg, H., ed .Vinayapitalca, vol. 2, London: PTS, 1880, rpt. 1995, pp. 289-290.
3 Ditthe vaham bhikkhave dhamme tathagatam ananuvejjo ti vadami. See V. Trenckner, ed. The M ajjhima-nikaya, 
vol. i ,  London: PTS, 1888, rpt. 1979, p. 140.
4 The Pali term avyakata ‘undecided, indeterminate’ is often used as a philosophical term that is applied to the 
various questions regarding the Buddha’s ontological status. The questions vary in number in different suttas from 
four to fourteen, but the basic fourfold scheme gives the most important o f them, ‘hoti tathagato param marana iti pi, 
na hoti tathagato param marana iti pi, n ’eva hoti na na hoti tathagato param marana iti p i’, “the tathagata exists after 
death, the tathagata does not exist after death, he neither exists nor does not exist after death”. See, the Culamaluhlcya- 
sutta, p. 426, Trenckner, V ,, ed. The Majjhima-nikaya, vol. 1, London: PTS, 1888, rpt. 1979. These four are also 
found in the Potthapada-sutta  o f  the Digha-nikaya, see, The Dlgha-nikdya, vol. 1, London: PTS, 1890, rpt. 1975, p. 
188.
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interchangeability of the Buddha and his teaching is a common theme in the Pali canon generally and is 
made explicit in a quotation from the Samyutta-nikaya, with the Buddha asserting:
O Vikkali, he who sees the Dhamma sees me, he who sees me sees the 
Dhamma.1
Therefore the focus can be seen to be centred not on the personality, or any specific life story of the' 
Buddha, but only on what he had actually taught. This can be accounted for by the Buddha’s emphasis on 
the overriding importance of the teaching over his own personality. There is also the fact that the 
canonical suttas and Vinaya rules contained abundant examples of instances from the Buddha’s teaching 
career, though not in any orderly or chronological sequence. This collection of instances from the Buddha’s 
life was perhaps considered to be sufficient in itself as a guide to the Buddha’s life from the point of view 
of the first compilers of the Pali canonical texts.
The Buddha’s use of various epithets when referring to himself such as, Tathagata,2 Sugata, and others, 
all indicate that as well as nominally being a person, the Buddha was also someone who transcended the 
human condition. He was considered as a being of a totally different order to theputhujjana ’average 
person’ from the earliest period of Buddhist history. As the one who had personally discovered, formulated, 
and disseminated, the teachings known as Buddhism he was bound to hold a special position for the 
followers of that religion. Given this picture of the Buddha as something other than human, it is not 
difficult to see how a transcendentalist view of the Buddha might arise that could have had some role in 
preventing the development of a biography of the Buddha. The grounds for not producing a biography 
being that it would be irreverent, or somehow inappropriate, to attempt to depict the life of the founder 
who had transcended all worldly limits. It has long been thought that it was this very transcendentalist 
view of the Buddha that inhibited the development of images of the buddha until at least the late first 
century BCE or early first century CE.3 This is in spite of the archaeological evidence that images of 
deities are well attested in India from at least the third century BCE.4
The discussion about a religious leader’s true nature is not something confined to the Buddhist religion, 
it is a common theme among different religions traditions. Other theistic religions have also had to 
address the inescapable question regarding the nature of their founders, and have arrived at various 
conclusions in an attempt to explain this. The second possibility mentioned above seems the more likely 
of the two to offer some kind of plausible explanation to account for the lack of development of any 
biographies for a considerable time in the history of the Buddhist schools and their literature. The
1 Yo kho Vikkali dhammam passati so mam passati, yo mam passati so dhammam passati, see L. Feer, ed. The 
Samyutta-niMya, vol 3, London: PTS, 1890, rpt. 1975, p. 120.
2 An indication o f  the importance and the extreme ambiguity o f  the epithet Tathagata is seen by the way that the 
term is defined by the commentaries. The Sunahgalavilasini commentary o f Buddhaghosa on the Bramajala-sutta o f  
the DIgha-nikaya gives eight different definitions o f  the term, see T.W. Rhys Davids & J.E. Carpenter, eds. The 
Sumahgalavilasini, vol. 1, London: PTS, 1886, rpt. 1968, pp. 59-67.
3 D, Snellgrove thought that the need for more than aniconic or symbolic representations o f  the Buddha for the 
purpose o f worship was the prime influence in the origin o f  the Buddha image. He also says that the development o f  
bhaktic ‘devotional’ cults centered on the person o f  the Buddha helped to spur the introduction o f  the Buddha 
image. See, The Image o f  the Buddha, D. Snellgrove, London: Serindia, 1978, pp. 47-8.
4 A.K. Coomaraswamy, The Origin o f  the Buddha Im age, Calcutta, 1970, p. 22.
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question of the real nature of the Buddha has been discussed on a commentarial level from very early 
times by the Buddhist sangha, and has formed the basis of differing views about the Buddha. There is one 
canonical work, the Katthavatthu, that addresses this question1 and though a comparative latecomer to the 
Pali canon the evidence it provides for the existence of debate about divergent views on the nature of the 
Buddha is important.
An important facet of the presentation of Gotama Buddha in the early Pali canonical sources is that, 
for the most part, he is depicted as a human. The accounts of his death give depictions of an old, sick man 
who had reached the end of his natural life-span. He is always shown as having accomplished enlightenment 
through his own efforts, and to have managed to achieve a supranormal state of being. There are of course 
many supernormal events related in connection with him, such as the performance of various miracles. 
Despite these kind of instances, the general picture built up of this personage is that of a human who had 
transcended samsdra. In the Mahaparinibbana-sutta we begin to encounter certain ideas connected with 
the Buddha Gotama that give the impression that he is no ordinary mortal who is subject to the same 
mundane restrictions as the rest of humankind. The most notable difference is that Gotama is claimed to 
be able to extend his life to whatever age he wished.2 These supranormal events, coupled with such 
scenes as those at Gotama’s death where the trees are said to have blossomed out of their season, mark 
some of the earliest appearances of supranormal, or transcendentalist, tendencies in the Pali canon. These 
events, among others, indicate the commencement of a trend that is later taken up and expanded upon in 
the later canonical works and commentaries.
For Buddhism, a non-theistic religion founded by a human who is subject to human limitations, the 
impetus for a greater understanding of the founder and his attainments, those things which made him a 
buddha, are perhaps more important. They are more important for Buddhism since it has no transcendent 
or divine being that underlies reality. All the events of the phenomenal world have to be accounted for by 
the Buddhists only by reference either to the Buddha, as a being who has understood the true nature of 
reality and who has also transcended it, or to his teachings that seek to explain the world and how to 
transcend it. Because of this, Buddhism necessarily becomes ‘buddha-centred’, that is to say the Buddha 
functions as both the embodiment and source of the teaching. Furthermore, the concept of buddhahood, 
and the status of Gotama, undergoes a complete revision culminating in the virtual apotheosis of Gotama 
from a mere human into a lokuttara ‘supramundane’ being.
1 The discussion about the nature o f  the Buddha must have begun from a very early period given the inclusion o f  
sections dealing with the nature o f  the Buddha in the Kathdvatthu  that is traditionally dated to the time o f  the Third 
Council at Pataliputta in the third century BCE , see, J.P. Minayev, Kathdvatthu-ppakarana-atthakathd, JPTS, 1889, 
chapter 2, section 8, pp. 59-60, chapter 18, sections 1-2, pp. 171-2, section 4, pp. 172-3, chapter 21, sections 4-6, p. 
190-1.
2 The Buddha tells Ananda in the Mahaparinibbdna-sutta, that he could extend his life for another ha Ip a if  he so 
desired. See T.W. Rhys Davids & J.E. Carpenter, eds. The Dlgha-nikdya, vol. 2, London: PTS, 1903, rpt. 1982, pp. 
103-4.
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The Jaina concept o f twenty-four Tlrthahkaras
Before dealing with the Buddhist treatment of their previous buddhas in the Nikayas, it is noteworthy 
how important this conception of religious lineage also was for Jainism. The position of both Buddhism 
and Jainism in historical and cultural terms is very close, they shared a similar philosophical, social and 
cultural background. Moreover, both were non-theistic religions that were established by human founders, 
and so they both had concerns about the question of succession or lineage. It is, therefore, important to 
consider the Indian background to the historical traditions that had developed concerning Vardhamana the 
last recorded founder of Jainism. For it is in these historical traditions that Jainism begins to set out those 
issues that were considered of the utmost importance to the emerging Jain community. These traditions 
deal with the major events in the life of their historic or most recent founder.
The Jain literary tradition of the twelve Angas, like the first four Nikayas of the Buddhists, is generally 
considered to contain some of the oldest extant material in the Jain canon that deals with the events in the 
life of Mahavlra. The Acarahga-sutra, the first of the twelve Angas, with its first part dating to perhaps 
the fifth or fourth century BCE.1 The second part of this text, dated to the second or first centuries BCE, 
gives the earliest biography of Mahavlra found in Jain sources, though the life story only extends up to 
Mahavlra’s enlightenment and omits any detail of his last thirty years as a teacher. Some scholars 
consider the earliest Jaina Sutras, such as the Acarahga-sutra, to be very close in date to the Theravadin 
or Southern Buddhist canon2 in Pali of approximately the third or second century BCE. The account of 
Mahavlra’s life given in the Acarahga-sutra, though among the most complete early accounts is not a full 
biography, the story of the life of Mahavlra related in the Acarahga-sutra provides only the bare outline 
of Mahavlra’s career as a Tlrthankara. This incomplete depiction of the life of the Jain founder mirrors 
closely the position found in the early strata of Buddhist works on the life of the buddha.
The key to understanding the notion of the early Jain religious biography of Mahavlra lies in this very 
brevity, with its focus confined to those events that are unique to a Tlrthankara’s life. The person of 
Mahavlra himself really seems to be of secondary importance, and very little if any of his personality is 
depicted, only the events of his life that were considered by the Jains as of some religious significance are 
given any real weight. The essential core of Mahavira’s life is contained in the scheme of the five events 
that delineate him, and other Tirthankaras, as a founder and leader of the Jain tradition. For this reason the 
five most important events in Mahavira’s life are: descent from heaven and entry into a deva’s womb, 
removal to a human womb, birth, tearing out hair and becoming an ascetic, attainment of highest knowledge3 
‘kevala ’. Each of the five events is later expanded upon, and it is in this elaboration that the issues seen as 
being of primary importance to the Jains are elucidated.
1 There are various opinions as to the date o f  the Jain texts, M.A. Dhaky, A rhat Parsva and the Dharanendra  
Nexus, Delhi: Lalbhai Dalpatbjai Institute o f  Technology, 1997, p. 25, gives a range o f  dates between the fifth and 
the third century BCE; P. Dundas, The Jains, London, 1992, p. 20, thinks a date in the second century BCE is 
probable; A.K. Chatterjee, A Comprehensive History o f  Jainism, Calcutta, 1978, says: There is very little doubt that 
the Acarahga-sutra  account o f  the life o f Mahavlra was composed a century or two after the demise o f  the teacher 
and is therefore tolerably reliable, p. 17.
2 H. Jacobi, Jaina Sutras Translated from  the Pralait, SBE vol. XXII, Oxford, 1884, p. xli.
3 H. Jacobi, Jaina Sutras Translated from  thePralcrit, SBE vol. XXII, Oxford, 1884, pp. 189, 190-202.
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The traditions about Mahavira’s life preserved in the early Jain sources, such as the Acarahga-sutra, 
must be given close attention as they can be shown to come from very old Jain tradition. The primary 
concern with regard to Mahavlra in the biography found in the Jain sutras 1 is in the exact detail of his 
lineage, hence it concentrates on his family background and descent. The description of Mahavira’s 
family background goes to great lengths, even in the early sutras, to show the precise lineage to which he 
belonged. In particular, the lineage of his mother and father are given much attention, with each of their 
names, gotras and clans being given, as well as any other names they may have been known by. This sort 
of genealogy was a very important aspect of ancient Indian culture, and it is probably not the sort of thing 
that would necessarily have been, or would have need to have been, fabricated by the early Jains. Since 
these matters of lineage were of such paramount concern to any Indian tradition, religious or secular, that 
they would have been recorded, in however a rudimentary way, from the very outset of any such 
tradition. The names, gotras, and clans, associated with Mahavlra and his family are the very things that 
we may suppose would, in all probability, have been accurately preserved within the Jain tradition. For 
the history of the founder was an important part of the early Jain oral, and textual, transmission of their 
tradition.
The Jains produced biographical works on the life of Mahavlra in their early sutra texts. These 
accounts are not dissimilar to the early Buddhist works, such as the Mahdparinibbana-sutta, and the 
Mahapadana-sutta, dealing with the life of their founder. The early Pali canonical sources are probably of 
a similar date to the early Jain canon, its compilation in its present form dating perhaps from between the 
third and second centuries BCE. As already seen the Pali canon contains numerous individual instances 
of events from the life of the Buddha. However, the vast majority of these references are, like their Jain 
counterparts, extremely short, giving only certain facts about towns or villages visited by the Buddha on 
different occasions, or of occasions when he encountered or converted ascetics of other sects. The longest 
and most coherent attempt at a biographical work in the early Pali canonical literature is found in the 
Mahdparinibbana-sutta}  This text, like that of the early Jain works on Mahavira, is not a full biography, 
but a connected record of events of the last months in the life of the Buddha, culminating with his death 
and parinibbana at the village of Kusinara. Other Pali texts give some details about the family lineage of 
the Buddha’s parents in the same way as the Jain sources provide details of Mahavira’s parents.
Within the scheme of the Indian religious, and secular, background the concept of lineage had a vital 
function to perform. This function was to highlight the person or tradition in question, and then show 
their antecedents in order to establish their antiquity together with their authentic claim to represent a 
valid tradition. The early Jain treatment of their founder is primarily concerned with establishing a life 
story of his career up to his enlightenment, and an extremely rudimentary genealogy for their founder,
1 The later commentarial material o f  Hemachandra provides much more detail on the life o f  Mahavira but o f course 
this work, in particular the tenth book o f the Trisastisaldkapurusacaritra  entitled the M ahaviracaritra, belongs to a 
much later period o f Jain history. This text has many parallels to the later Buddhist works like the Buddhavamsa and 
Jatakanidana that deal with the life o f  the Buddha, see, H.M. Johnson, Trisastisaldkapurusacaritra or The Lives o f  
the Sixty-Three Illustrious Persons, vol. VI, Oriental Institute Baroda, 1962, pp. 1-358.
2 M ahaparinibbanasutta, sutta no. 16, Digha-nikaya II, see T.W. Rhys-Davids and J.E. Carpenter, eds. The 
Digha-nikaya, vol 2, PTS, London, 1903, rpt. 1982, pp. 72-168.
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this is not unlike the early Buddhist accounts of Gotama. Later the conception of twenty-four Tlrthankaras 
appears in the Jain texts and commentaries, and the lineage of Mahavira is pushed back further into 
prehistory.
Presentation o f former buddhas in the Vinaya and early Nikayas
There are only a few early Pali canonical texts that preserve some of Gotama’s recollections about former 
buddhas. The Vinaya has one reference to former buddhas, this is a curious example where three of the 
former buddhas, Vipassi, Sikhi and Vessabhu, are actually censured by the Buddha Gotama for the early 
demise of the teachings that they had each established.1 Their lack of effort in communicating their 
teachings to their disciples is said to be the direct reason for the decline in their monastic lineages, while 
the reverse is true of the buddhas, Kakusandha, Konagamana, and Kassapa. This example from the 
Vinaya simply uses the conception of former buddhas in order to make a point about monastic matters, 
there is no expansion in that occurrence of the lives of these former buddhas. The Theragatha contains 
two gathas2 that refer to the six buddhas, but only to say that Gotama had followed the same path as these 
six, again there are no details given of them individually. The Acchariyabbhutadhamma-sutta of the 
Majjhima-nikaya makes brief mention that the Buddha Gotama could recall the previous buddhas who 
had preceded him.3 This text makes no further attempt to explain the previous buddhas referred to, but 
goes on to list the marvellous events surrounding the events of Gotama’s birth. These events are largely 
taken from the Mahapadana-sutta, where they are used in reference to the Buddha Vipassi, but are now 
applied directly to Gotama.
From the forgoing examples it can be seen that the phenomenon of the appearance of buddhas prior to 
the historical Buddha Gotama does occur in isolated instances in various Nikaya, and Vinaya texts. A 
certain number of these texts come from materials that are generally accepted to be among the oldest 
literary strata of the Pali canon. To conclude from this that the tradition about former buddhas is an early 
and integral teaching of Buddhism would be to ignore the evidence regarding the way in which texts of 
the canon were often edited and worked over. In many cases they have been shown to have been re-edited 
and expanded at different times, before taking the form in which we now know them. The impetus for the 
development of the concept of buddhas appearing prior to Gotama is uncertain. The relative silence in the 
majority of the Pali canonical texts on this issue can lead to only one conclusion. The conclusion is that 
though the concept of former buddhas is present in several canonical works, it can by no means be 
viewed as an inherent or integral part of the doctrinal teaching contained in the Pali canon. The instances 
of the occurrence of former buddhas in the early Nikaya and Vinaya works are isolated instances which 
are not expanded upon or developed further.
1 This occurs in the Suttavibhanga section o f  the Vinaya-pitaka, see H. Oldenberg, ed. Vinayapitaka, vol. 3, 
London: PTS, 1881, lpt. 1993, pp. 7-9.
2 SQQgdthds 490-1, H. Oldenberg & R. Pischel, eds., Thera- and Theri-gatha, 1883, London: PTS, rpt. 1966, p. 51.
3 See Majjhima-nikaya III, sutta n o .l2 3 ,“yatra hi nama Tathagato atite Buddhe parinibbute chinnapapance 
chinnavatume pariyadinnavatte sabbadukkhavltivatte janissati”, R. Chalmers, ed. The M ajjhima-nikaya, vol. 3, 
London: PTS, 1899, rpt. 1994, p. 118.
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There are several instances found in the early strata of the canonical texts, as mentioned above, where 
reference is made to the appearance of buddhas prior to Gotama. The most elaborate and developed of 
these is thq  Mahapadana-sutta1 of the DIgha-nikaya. Though the DIgha-nikaya is thought to contain some 
of the earliest Buddhist literary and doctrinal materials extant, the Mahapadana-sutta has been labelled a 
late text by many scholars. Rhys Davids pointed out the reasons why that sutta must represent a fairly 
advanced stage in the development of a theory of buddhas: -
The theory of a number of successive buddhas presupposes the conception 
of a Buddha as a different and more exalted personage than an Arahant.2
The conclusion reached by Rhys Davids that the Mahapadana-sutta is a late addition to the DIgha-nikaya 
has been followed by a number scholars3 since then. His conclusion rests to a large extent on doctrinal 
grounds. The basic doctrinal and conceptual outlook necessary for the presentation of former buddhas, 
given later in the Mahapadana-sutta, are completely absent in the vast majority of the early Nikaya 
materials.
The view of buddhas given in the Mahapadana-sutta represents a change in emphasis for the Theravadin 
tradition. In that text we encounter a novel form of teaching concerning not only the Buddha Gotama, but 
also the six buddhas that are now said to have preceded him. The Buddha Gotama states that six buddhas 
had existed before his appearance, naming them as: Vipassi, Sikhi, Vessabhu, Kakusandha, Kanagamana, 
and Kassapa. The sutta does not elaborate in detail on each of the six buddhas, but makes known in detail 
the key life-events of only one of them, Vipassi, and implies that all the others shared the same defining 
life-events. Whatever the origin of this tradition about the six previous buddhas, the most interesting 
features to emerge from it are the treatment of the lives of those six buddhas. The life story connected 
with each of the six buddhas shares a marked resemblance to the story of Gotama’s life as it later appears 
in the Jatakanidana. In fact each buddha is given a stereotyped life story which includes all the personal 
details that are related in various parts of the Pali canon in respect of Gotama. This list includes his clan, 
gotta, tree under which he became enlightened, names of two chief disciples, number of arahats in his 
assembly, his attendant’s name, parents’ names and his place of birth. In the Mahapadana-sutta the very 
idea of the continuous arising of buddhas is brought forth and used as evidence to demonstrate that far
1 Mahapadana-sutta, DIgha-nikaya II, sutta no. 14, T.W. Rhys-Davids & J.E. Carpenter, eds. The DIgha-nikaya , 
vol. 2, London: PTS, 1982, pp. 1-54.
2 See T.W. Rhys-Davids, The D ialogues o f  the Buddha, vol. 2, London: PTS, 1977, p. 1.
3 The M ahapadana-sutta  has been almost universally seen as representing a developed form o f teaching on the 
nature o f  a buddha. M. W intemitz says o f  it: The Suttas (especially in Book 1) in which the Buddha appears as a 
human teacher only, cannot possibly have been written at the same time as the Maha-Apadana-Sutta (No. 14),’’the 
great discourse on the miracles (o f Buddha)’ in which the dogma o f  the six Buddhas, who are said to have been 
precursors o f  Gotama Buddha, is already taught, and in which the entire Buddha legend, adorned by numerous 
miracles, especially all the miracles o f  the conception and birth o f  the Buddha, is recited. A H istory o f  Indian 
Literature, vol. 2, Calcutta, 1933, p. 42; E.J. Thomas calls it: The only prose apaddna  in the Pali canon, “Avadana 
and Apadana”, IHQ, 9, 1933, p. 35; G.C. Pande, states that: with the very first sutta (i.e. M ahapadana-sutta) o f  the 
second vagga  o f  the DIgha-nikaya a change in atmosphere is unmistakable. He also goes on to say that the very title 
apaddna  suggests it to be a late work, Studies in the Origins o f  Buddhism, Allahabad, 1957, rpt. Delhi: Motilal 
Banarsidass, 1974, pp. 94-6; K.R. Norman, says that while the Mahapadana-sutta does generally appear to be a late 
work, it does contain some elements that could be genuinely old, see, Pali Literature, WSisbaden: Otto Harrassowitz, 
1983, p. 36. U
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from Gotama Buddha being a single unique occurrence, he is only the last in a line going back into 
history.
Almost all of the information provided about the lives of previous buddhas in the Mahapadana-sutta is 
given in reference to the Buddha Vipassi.1 He is portrayed as the first in a line of buddhas that ends with 
Gotama as the seventh. The life of Vipassi is provided in detail2 as an example of the buddhas’ lives in 
general, and in so doing the entire history of Buddhism is rewritten, with a view to accommodating the 
new concept that the appearance of the Buddha Gotama was not a unique historical occurrence. It would 
appear that once this idea was taken up by the compilers of this sutta, the most natural procedure was for 
them to utilise the existing stock of textual traditions that referred, in however a fragmentary fashion, to 
the life of the Buddha Gotama. Viewed in this way, the sutta can be seen as a drawing together of many 
divergent ideas, and traditions, and as a way that the Buddhist tradition could systematise and histo^ise 
the disparate textual traditions dealing with the life of Gotama. In the Mahapadana-sutta the very notion 
of buddhas appearing at different times, and living their lives in a stereotyped fashion, is normalised and 
shown to be a naturally3 occurring event. The Mahapadana-sutta is then the first canonical text to 
introduce the concept of former buddhas in a systematic way, and to show their arising to be a completely 
normal phenomenon.
The very title of this text has posed a problem for Pali philology, with the word apadana4 being used in 
this text with the connotation of ‘legend’ or ‘story’. It is also quite possible that the Mahapadana-sutta 
was somehow instrumental in, or at least influential in, the compilation of the Mahavastu-avadana.5 This 
assumption is not only based on philological grounds, for the type of genre that the Mahapadana-sutta 
introduces to the Pali canon is that of the biography of the first Buddha Vipassi, and by extension any of 
the following six buddhas. This is a similar format to that which appears in the Lokuttaravadin text, the
1 In fact the majority o f  the Mahapadana-sutta  is concerned with the depiction o f  the life o f  Vipassi, all the 
seminal events that are associated with the Buddha Vipassi are also applied to the Buddha Gotama. Hence the birth 
story, thirty-two marks and the prediction by brahmanas, three palaces, four sights and the decision to teach, are 
included for the first time in one text in a kind o f  summary o f  the events com m on to all buddhas, see, The 
DIgha-nikaya, vol. 2, London: PTS, 1982, pp. 16-50.
2 The life story o f  Vipassi is said to have great significance for Buddhist doctrinal and textual history, O. von  
Hinuber says: The life story o f  the sixth (first), Vipassin, is related at length and serves as the model for the later 
Buddha-legend, see A H andbook o f  P ali Literature, Berlin: W. de Gruyter, 1996, p. 30.
3 The Pali word used in each case is dhammata 'a general rule or a regular phenomena.'
4 The meaning o f  the word in Pali is said to be ‘legend, life, history’ in Rhys Davids, T. W. and Stede, W., The 
Pali Text Socie ty’s Pali-English Dictionary, London: PTS, 1925, rpt. 1979. p. 51; E.J. Thomas says: “The Pali word 
appears to have been beyond the comprehension o f  the commentators”, see his “Avadana and Apadana”, IHQ, 9, 
1933, p. 34; while the P ali Tipitakam Concordance gives it as ‘exploit’, see Woodward, F.L. et al, Pali Tipitakam 
Concordance, vol. 1, Oxford: PTS, 1991, p. 178; the DOP assigns apaddna a wide range o f  meanings: ‘1. cutting, 
reaping, harvest; 2. a person’s “reaping”, (the result of) one’s actions; 3. the story o f  a person’s actions and their 
result; 4. division, discrimination’, see M. Cone, A D ictionary o f  Pali, P art I, a-kh, Oxford: Pali Text Society, 2001, 
p. 163; K.R. Norman gives it a ‘noble deed’ in P ali Literature, W&isbaden: Otto Harrassowitz, 1983, p. 190. K.R. 
Norman has also indicated the problems involved in trying to find an etym ology for the term apaddna  given the 
range o f  dialects that may have been used by the early Buddhists, see his “Dialect forms in Pali” in Collected  
Papers, vol. 4, Oxford: PTS, 1993, p. 53, and “Pali Philology and the Study o f  Buddhism” in Collected P apers, vol. 
4, Oxford: PTS, 1993, p. 86.
5 See K.R. Norman, P ali Literature, Weisbaden: Otto Harrassowitz, 1983, p. 24, where he remarks that the use o f  
the term avadana  in the Sanskrit title resembles the use in the Pali title M ahapadana; also G.P Malalasekera, 
Dictionary o f  Pali Proper Names, vol. 2, London, 1937. rpt. Delhi: Oriental Reprint, 1983, pp. 525-6.
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Mahavastu, with the lives of former buddhas being recounted there in a similar manner to that found in 
the Mahapadana-sutta. Thus, the beginnings of what might be termed the biographical genre becomes 
apparent in this text of the Digha-nikaya, though not the only Nikaya text to mention past buddhas, it is 
the most developed and extensive of its kind in the Theravadin tradition.
Presentation o f former buddhas in the later Nikayas
The occurrences of six earlier buddhas, in the four Nikayas so far dealt with, seems to give the precedent 
for the concept of the appearance of former buddhas in general. The treatment of the lives of former 
buddhas in the later texts of the Khuddaka-nikaya show a marked development over the representations 
of the earlier strata of the Vinaya, and Sutta-pitaka texts. The conception of there being more than the six 
buddhas already noted occurs in thejBuddhavamsa,1 which relates in gdthas the accounts of the twenty-four 
buddhas said to be prior to Gotama. The Buddhavamsa introduces this innovative idea of twenty-four 
former buddhas, to the Pali canon, and predicts that the buddha following Gotama will be called Metteyya, 
thus giving a total of twenty-six2 buddhas in all. The lives of the twenty-four previous buddhas are given 
in individual vamsas ‘lineages’ dealt with in a tediously similar pattern, with minimal variation in most 
cases, the only significant difference being in the length of some of the life stories. From the beginnings 
of studies on Pali texts the Buddhavamsa has been recognised by scholars to be a late work.3 Since the 
Buddhavamsa is, however, regarded as a canonical work belonging to the Khuddaka-nikaya, the occurrence 
of these twenty-four buddhas must be considered to be a teaching that was accepted by the Theravadins 
as representing an old tradition.
The appearance of the twenty-four buddhas in the Buddhavamsa would appear to be a completely 
innovative development for Theravadin Buddhist doctrine. Excepting the reference to six earlier buddhas, 
mentioned in the texts already referred to, there is no reference whatever in the early Pali materials to a 
figure of twenty-four buddhas. It is difficult to provide a reasonable explanation for the sudden appearance
1 O f the two available PTS editions o f  the Buddhavamsa text that o f  N .A . Jayawickrama has been the primary 
edition used in this study, see: N .A . Jayawickrama, ed .Buddhavam sa and C ariydpitaka , London: PTS, 1974, pp.
1-121. The edition o f  R. Morris has also been consulted for the sake o f  comparison, see: R. Morris, ed. Buddhavamsa 
and Cariya-pitaka, London: PTS, 1882, pp. 1-69.
2 The Buddhavamsa also includes in an appendix the names o f  three other Buddhas prior to the first o f  the list o f  
twenty-four, N.A. Jayawickrama, Buddhavamsa and Cariyapitalca, Oxford: PTS, 1974, p. 100.
3 There is unanimous agreement over its late date, based both on textual and doctrinal grounds, M. Wintemitz, says 
we are: compelled to class the Buddhavamsa  among the latest productions o f the canonical Pali literature. Moreover 
it is replete with that Buddha-worship and Buddha-deification, which is foreign to the early texts o f  the Tipitaka, but 
at its height in Buddhist Sanskrit literature, especially that o f  Mahayana, see/I  H istory o f  Indian Literature, vol. 2, 
Calcutta, 1933, p. 162; E.J. Thomas questions the school affiliation o f the Buddhavamsa: The developed state o f  the 
Bodhisatta doctrine (in the Buddhavamsa), with its entire absence in the earlier literature, makes it appear as if  it had 
been introduced from another school, see The H istory o f  Buddhist Thought, London: RKP, 1933, rpt. 1971, p. 172;
E. Lamotte considers that it was the deification o f the Buddha that occured in the Mahavastf. which had an influence IQ
on certain later works in the Pali canon, such as th q A paddna , Buddhavamsa and Cariydpitaka , see H istory o f  Indian 
Buddhism, Louvain-Paris, 1988, p. 714; I.B. Homer in her introduction to the text says: A lso  presented in the 
Buddhavamsa is therefore a developed Bodhisatta doctrine. It is the only Pali canonical work to do so on a full scale, 
see The M inor Anthologies o f  the P a li Canon, part III, London: PTS, 1975, p. xiii; K.R. Norman thinks it late on 
philological and doctrinal grounds: The Buddhavamsa is therefore a developed Bodhisatta doctrine....The whole text /
is composed in the &loka metre, which shows no particularly early features, see Pali L iterature , WeijJbaden: Otto A J  
Harrassowitz, 1983, pp. 93-4.
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of this teaching of twenty-four previous buddhas from within the Theravadin tradition itself.1 There is 
evidence that there was a cult of former buddhas2 as early as Asoka’s time, but how widespread or 
influential this was is not known. The emergence of such a text as the Buddhavamsa could of course 
simply be the Theravadin response to the trend toward elaborated buddha biographies that were developing 
in other Buddhist schools. As with the idea of previous Jain Tirthankaras, the Buddhist notion of previous 
buddhas comes down to us as an unprecedented, and novel, element in Buddhist thinking about its own 
founder and its own religious history.
The treatment of the lives of these twenty-four buddhas in the Buddhavamsa has some obvious 
parallels with the Jain treatment of the previous Tirthankaras in the Kalpasutra. The most notable 
similarity is in the detail concerning each previous buddha. Each of their places of birth, parents’ names, 
disciples names, and so on, are listed in almost unvarying order. What is also significant in the accounts 
of these former buddhas is that some of the earliest buddhas, like DIpamkara, have very detailed and 
lengthy accounts of their lives. This level of detail is also encountered in the Kalpasutra  accounts of the 
life of the first Jain Tlrthankara Rsabha. There would appear to be a desire for the Buddhists, and Jainas, 
to know the life stories and lineage details, and therefore the historicity,3 of their earliest founders in some 
considerable detail. For this recording of the founders’ lives in such minute detail endowed Buddhism 
with an added authority by showing how ancient it was, and the unbroken continuity of its lineage, 
teaching, and tradition.
In summing up the position of the Theravadin tradition regarding previous buddhas, it can be seen that 
there had clearly been a development of ideas about these legendary figures. The basis for the concept is 
preserved in the Mahdpadanasutta where the kernel of the idea is presented, albeit on a limited time 
scale. This also reveals the composite, and gradual manner in which some texts in the Pali canon must 
have been formed. Taking an occurrence of an idea, or incipient doctrine, from the Digha-nikaya, and 
then developing this far beyond the initial scope of that text, until a new level of doctrinal thinking 
emerges. It is perhaps in this way, or some similar fashion, that the doctrine of the twenty-four previous 
buddhas, began to evolve and then find its place in the doctrinal, and conceptual, world of the Theravadin 
tradition. Thus the Buddhavamsa, and the Jatakanidana, are the texts that rely on this early presentation 
of former buddhas in the Mahdpadanasutta, for their treatment of the former buddhas would not be 
possible were it not for the precedents found in that text.
Presentation o f former buddhas in the Jatakanidana
The first section of the Jatakanidana, the Durenidana ‘Distant Era,’ contains an account of the buddhas
1 R. Gombrich points out that the Buddhists shared the prevailing Indian b elief in continuously evolving periods o f  
time (katpas) and that this may shed som e light on how the Buddhist doctrine o f  twenty-four previous buddhas 
arose. See, R. Gombrich, “The Significance o f  Former Buddhas in the Theravadin Tradition”, ed., S. Balasooriya et 
al, Buddhist Studies in Honour ofW alpola  Rahula, London, 1980, pp. 64-65.
2 K.R. Norman, “Observations on the Dates o f  the Buddha and the Jina”, Collected P apers , vol. 4, PTS, Oxford, 
1993, p. 195.
3 Though the historical aspects are not as reliable as historians would want, E.J. Thomas says: “The Buddhists were 
more interested in those events o f  the Buddha’s life that have a doctrinal significance than those which appeal to the 
historian”, The H istory o f  Buddhist Thought, London: RKP, 1933, rpt. 1971, p. 147.
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who are said to have preceded Gotama. This section draws heavily on the Buddhavamsa, Cariydpitaka, 
and the Jataka collection, for its canonical source material. While the Durenidana ostensibly serves as a 
commentary to the Buddhavamsa,* it actually relies on that text for its own existence. The Durenidana 
section in particular, is a text in its own right, together with its own unique teachings. The Durenidana 
section taken as a whole deals with the teaching about the twenty-four former buddhas.2 All the twenty-four 
are given in the same order in which they are found in the Buddhavamsa. The treatment of each of them 
also follows the Buddhavamsa closely, but the life of the first buddha, DIpamkara, is dealt with in two 
ways. First, the meeting of DIpamkara and Sumedha is related, where DIpamkara makes the prophesy to 
Sumedha that he will become the Buddha Gotama, stating his name, lineage and pupils names.3 The 
details of Sumedha’s future life are stated in an almost identical pattern to those of the other buddhas 
whose biographies are given in the Buddhavamsa. Moreover, it is also very similar to the Mahdpaddna-sutta ’ s 
treatment of the life of the Buddha Vipassi.4 In this instance, the emphasis is on Sumedha as a future 
buddha, and DIpamkara is the means by which Sumedha’s future is made known. In other words, 
DIpamkara is only important in this instance as the embodiment of the first historical buddha, and the 
buddha who predicted the future Buddha Gotama.
The second way in which the Jatakanidana deals with DIpamkara is the method found in the Buddhavamsa. 
In this case there is only a very short piece of prose commentary in the Jatakanidana as a preamble, 
followed by most of the gatha text of the Buddhavamsa5 on the life of DIpamkara. These gathas contain 
all the stock references to name, gotta, clan, and so forth, but add nothing to our understanding of the life 
of DIpamkara from the commentarial point of view. The omission of any prose commentary on these 
gathas in the Jatakanidana is unaccountable, given that the text has one of its stated aims as elucidating 
the meaning6 of the gathas of the Buddhavamsa. This omission could provide a reason for the life of 
DIpamkara being dealt with in such a cursory fashion in the Jatakanidana. The text already acknowledges 
the existence of DIpamkara as the Buddha who made the prediction about Sumedha, which from the
See the introduction to the Tibetan text where the mahdthera Atthadassi sav/to the Buddha: “Reverend sir, I wish / C
3 leam the teaching concerning the lineage o f  the buddhas and bhagavans.” The Bhagavan replied: “ O, Atthadassi,
be attentive and I shall explain it.”, see section I 1 o f  the translation and edition; Tibetan edition folio 7a: “btsun pa 
bdag ni sans rgyas bcom  Idan ’das kyi rgyud kyi chos thos par ’tshal lo //  bka’ stsal pa / don mthon yid la zun zig  
dan / has bsad par bya’o zes byun no //. The Pali text has no counterpart to this introduction found in the Tibetan, 
but the Buddhavamsa I 79, p. 7, N.A. Jayawickrama, ed., Buddhavamsa and Cariydpitaka, London: PTS, 1974, does 
give the text canonical status by stating that the Buddha initiated the teachings about the former buddhas.
2 For the parts o f the text covering these twenty-four buddhas, see sections I 33-56 o f  the translation and edition; 
Tibetan sTog Palace edition folios 35b-52b; Pali pp. 28-44.
3 See sections 1 19 o f the translation and edition.
4 See the M ahdpadanasutta, T.W. Rhys-Davids and J.E. Carpenter, eds., The Digha-nikaya, vol. 2, London: PTS, 
1982, pp. 2-7. It is also remarkably similar to the outline biography given by the Jains in the Acarahga-sutra  about 
Mahavira.
5 See sections I 33 o f  the translation and edition; Tibetan sTog Palace edition folios 35b-37a; Pali pp. 28-9; 
Buddhavamsa  II gathas nos. 188-206, 212-213, 215-218, N.A. Jayawickrama, Buddhavamsa and Cariydpitaka, 
Oxford: PTS, 1974, pp. 21-23.
6 See sections I 1 o f  the translation and edition: “Moreover, since it is difficult to understand even the explanation, 
as it is contained in verse, it will be explained clearly using now and then certain words from the verses”; Tibetan 
sTog Palace edition folio 8a: slar yah tshigs su bead pas bcins te b£ad kyan go dka’ bas / de dan de’i bar bar du 
tshigs su bead pa’i tshig gis gsal ba dan bcas pa b§ad par bya’o //.
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standpoint of the Jatakanidana is the most important factor. Therefore, going beyond the stereotyped 
biography found in the Buddhavamsa was unnecessary. It may also be due to the fact that the four main 
events of DIpamkara’s life were briefly alluded to in its Sumedhakatha section.
Following the gathas on DIpamkara, the Buddha Kondanna’s life is given in a format followed for the 
most part in the remaining twenty-two buddha biographies. The basic format is as follows, first a gatha 
from the Buddhavamsa is cited, followed by the prose commentary of the Jatakanidana. In the case of 
Kondanna, the first gatha of the third chapter1 of the Buddhavamsa, the Kondahhabuddhavamsa, is 
prefixed to the prose commentaiy. The commentary in this case talks almost as much about the bodhisatta 
as about the Buddha Kondanna. Though the chief events in Kondanna’s life are enumerated in a very 
concise form: number of disciples in his retinue, city name, parents’ names, foremost of his male and 
female disciples, attendant’s name, the name of his bodhi tree, the length of his body and span of life. The 
gift from the bodhisatta to Kondanna, and the latter’s prediction of buddhahood for the bodhisatta are also 
briefly related.
This concise biographical layout is then used as the basis for the remaining twenty-two biographies. 
All of these biographies commence by citing a gatha from the Buddhavamsa, this is always the first 
gatha of the specific chapter named after the buddha of that era. The most striking textual difference in 
these biographies is the location of the first gatha of each chapter quoted from the Buddhavamsa. Within 
the Jatakanidana we can see that the Buddhavamsa gathas quoted, beginning with the history of the 
Buddha Mangala, come at the end of their respective prose commentaries. In the case of Kondanna, the 
second buddha, the gatha is at the beginning of its commentary.2 These twenty-two following sections are 
of such a stereotyped nature that it is unnecessary to add to what has been said of the biography of 
Kondanna, they all provide that same basic information about their respective buddhas. The only variant 
to be remarked upon is the life of the Buddha Mangala, the third buddha, where the prose commentary is 
considerably longer than the remaining twenty-one biographies. This section also cites a gatha from the 
Theragdtha,3 in the midst of the prose commentary, as well as the Buddhavamsa verse at its end.
This is all that the Durenidana section of the Jatakanidana has to say regarding the twenty-four 
previous buddhas. This brief commentarial explanation of each of their lives is all that the text provides. 
The only other explicit reference to the existence of former buddhas comes in the third section of the 
Jatakanidana, the Santikenidana, where the Buddha Gotama tells his father:
1 III 1 o f  thg  Buddhavamsa, see N .A. Jayawickrama, Buddhavamsa and Cariyapitalca, Oxford: PTS, 1974, p. 26; 
see sections I 34 o f  the translation and edition; Tibetan sTog Palace edition folio 37a; Pali p. 30.
2 The PTS edition o f  the Jatakanidana places the first gatha  o f  chapter three o f  the Buddhavamsa at the head o f  its 
history o f  Kondanna, the Tibetan translations follow  this positioning, see, V. Fausboll, ed., The Jataka Together 
with its Commentary, vol. 1, London: PTS, 1877, p. 30; Tibetan sTog Palace edition folio 37a. The commentary to 
the Buddhavamsa appears to fo llow  this schem e, see, LB. Horner, ed ., M adhuratthavilasin i nama 
Buddhavamsatthakatha, PTS, London, 1978, p. 134. However it should be noted that the Devanagari edition o f  the 
Jatakanidana places this particular gatha at the end o f  the history o f  the Buddha Kondanna, see, L.N. Tiwari, ed., 
Paramatthajotika nama Jdtakatthakatha, Varanasi: Sampumanand Sanskrit University, 1992, p. 79.
3 The gatha corresponds to Theragdtha. 303, see K. R. Norman & , L. A lsdorf eds., The Thera and Theri-gdthd, 
London: PTS, 1966, p. 35. This gatha is preserved in other Buddhist traditions in both Prakrit and Buddhist 
Sanskrit, and is equivalent to the PatnaDharm apada gatha  227; Udanavarga gatha  30.7; M ahavastu  II p. 80-81, to 
name but a few. For a full list o f parallels to this gatha  see section I 35 o f the translation and edition.
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This lineage of yours is the so-called lineage of great kings. O Great king, 
do not be sad! My lineage is the lineage of the buddhas such as DIpamkara,
Kondanna, and Kassapa. These and many thousands of other buddhas 
have made a living by wandering for alms.1
This extension of the number of previous buddhas into thousands is not found in the Mahapadana-sutta 
or the Buddhavamsa. This reference clearly demonstrates that the thinking about former buddhas had 
moved on considerably on the commentarial level compared to the canonical idea of twenty-four buddhas 
beginning with DIpamkara that is found in the Buddhavamsa.
The position in relation to the former buddhas, contained in the Jatakanidana, is a further development 
to that found in the Buddhavamsa. Both texts give a biographical background for these buddhas in 
considerable detail, in particular for the Jatakanidana's developed biography of DIpamkara. The remaining 
buddhas having only outline biographies based on this stereotype biography that is applied to DIpamkara. 
From the purely historical stance the gradual evolution of the increasing number of former buddhas can 
be discerned without too great a speculative leap. What is of most significance in the Jatakanidana1 s 
treatment of previous buddhas is the range of terminology that comes into play, to define and describe 
certain key phases in the lives of buddhas and bodhisattas. It is in this application of a distinct terminology 
that the real developments in both doctrine, and mythology, come to prominence.
The development o f the bodhisatta concept in the Jatakanidana
There is a dual focus developing in the Jatakanidana, that is a continuation of the trend already begun in 
the Buddhavamsa. For, within the lives of each of the twenty-four buddhas presented in that text, we find 
embedded accounts of the life of the bodhisatta who was to be the Buddha Gotama. The added attention 
included here linking the bodhisatta with each of the twenty-four buddhas represents a significant change 
in doctrinal thinking about the personage of Gotama. The text attempts to trace Gotama’s connection 
with, and service to, these previous buddhas over this unimaginably long period of time. So that for each 
story of a former buddha, there is found within it the details of the bodhisatta as he was at that time, and 
the service performed by the bodhisatta to the specific buddha of that age. Thus, in a sense, although the 
Jatakanidana makes use of the historical, and doctrinal, framework of the twenty-four buddhas contained 
in the Buddhavamsa, the story it is relating is not primarily about the twenty-four buddhas themselves. 
The story is really about the bodhisatta’s connection with them during his long career before becoming 
buddha.
The relationship of the bodhisatta with previous buddhas is dealt with at length in the section of text 
called the Sumedhakatha2 This section is really the core of the Durenidana, and presents the lives of two 
buddhas, one past and one yet to be. Before DIpamkara is even mentioned the background, early strivings, 
and asceticism of Sumedha, the buddha to be, are dealt with in detail. At the outset the details of his 
lineage are laid out:
1 See sections III 25 o f  the translation and edition; Tibetan sTog Palace edition folios 99b-100a; Pali p. 90.
2 For the Sumedhakatha see sections I 2-32 o f  the translation and edition; Tibetan sT og Palace edition folios 
8a-35b; Pali pp. 2-28.
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There, commencing in the beginning, more than four incalculable aeons, 
and one hundred thousand aeons ago, appeared a city called Amaravati.
Therein lived a brahmana named Sumedha. He entered the birth of good 
lineage on both mother’s and father’s side, up to seven generations of 
which had no quarrel, argument or dispute with others and who were 
quite pure. He was a man who possessed a beautiful body, pleasing to 
look at and with the fairest complexion. He learned only the rituals of the 
brahmanas who did not perform other rituals.1
The detail given here in the Jatakanidana forms the biographical prototype that is developed, systematised, 
and used for each of the succeeding buddhas. This is a condensed formula that is also very similar to that 
which is used in the Buddhavamsa, and the later sections of the Durenidana when expounding the 
biography of each of the twenty-four buddhas.
The inclusion of, and the prominence of, the bodhisatta in the Jatakanidana accounts of the lives of 
these past buddhas, brings a new dimension to the outlook of the Theravadin tradition. It may be argued 
that the position here is not in fact a new one, but only stated in its full form. The flaw in this argument 
would be to misunderstand the extent to which the teaching about the bodhisatta is systematised, and 
codified in the Jatakanidana. As has already been pointed out, the concept of buddhahood underwent an 
unprecedented development in its portrayal in such texts as the Buddhavamsa. In parallel with this 
development in the view of the buddhas, the basic conception of the bodhisatta is also seen to undergo a 
major doctrinal change. Yet it is only with the appearance of the Jatakanidana, and its prose narrative 
sections, fleshing out the scanty depictions found in the Buddhavamsa, that what can really be termed a 
bodhisatta doctrine is introduced to the Theravadin tradition. The specific technical terms, and ways of 
talking about the bodhisatta, will be dealt with in detail in the next chapter.
Conclusion
The major areas of importance for the Jatakanidana, on the purely literary and historical levels, concern 
its development of the legendary materials of the Pali canonical tradition concerning the past buddhas. 
These initial canonical literary, and historical, accounts form the beginnings of speculation, and theorising 
about the nature, and function of buddhas and bodhisattas within the Theravadin tradition. Therefore, in 
order to deal with such topics involving largely biographical themes, the Theravadin tradition had in 
effect to create a new form, or genre, of literature. It is not too extreme a position to refer to this new 
literature as representing what would be termed a genre in modern terminology. This new form of 
literature had no precedent in the older ninefold classifications of the Pali tradition, nor any examples 
preserved among Pali texts prior to its composition. Though the Indian tradition did have the genre of the 
vamsa, or vamsavali, that served as a literary method for recording chronological information, usually on 
the lineage of royalty. The new biographical genre in prose had only the limited occurrences from the 
gatha form of the Buddhavamsa on which to model itself. Yet we encounter in the Jatakanidana a fully 
functioning biographical narrative genre, specifically devoted to the exposition of the biographies of the
1 Sections I 1 o f  the translation and edition.
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former buddhas.
A second important issue associated with the group of texts comprising the Jatakanidana, Buddhavamsa, 
and Cariydpitaka, is that of the canonical authority or historicity of these texts. The canonical status of 
these texts is an important question, though it must also be considered by the textual historian in the terms 
of reference established by the Buddhist tradition. As has been shown, the concept of canonicity may in 
fact be more open to interpretation than it initially appears, for it becomes apparent that texts unknown to 
the First Council were in fact included in the canon at later stages in its history. Taken from the purely 
historical perspective the matter is clear, since any text that was unknown to the traditions recording the 
events of the First Council is automatically excluded from being canonical. However, the Theravadin 
tradition does not in fact come to such stark conclusions, it is seemingly content to allow its basic criteria 
for canonicity to be disregarded by the addition of texts of a demonstrably later date to that original 
canon. The Khuddaka-nikaya is the chief means through which these later texts come to be included in 
the canon. Hence the analysis of the historical formation, and composition of that collection. The general 
conclusion arrived at here is that this Nikaya seems to be used by both Pali, and Sanskrit, traditions as a 
location for any anomalous text that was considered to be canonical, but which was not already included 
within the texts comprising the four Nikayas. Thus whichever way the issue is addressed the canonicity, 
or historicity, of some texts in this collection comes under severe pressure. This is so from the perspective 
of the traditional Pali criteria, from the historical perspective, or from the perspective of comparative 
philology.
The Jatakanidana contains an added impetus to the biographical theme that ultimately stems from the 
Buddhavamsa. This biographical theme has precursors in the Indian literary tradition generally, as revealed 
by consulting the Jain texts dealing with their earlier founders. These retrospective biographies, of both 
the Jains and the Buddhists, serve the purpose of giving a prehistoric foundation to the two traditions. 
Within its prose narrative sections the Jatakanidana gives an added validity to the biographical outlines 
contained in the Buddhavamsa, providing a thoroughgoing Buddhist conceptual background to the 
biographies it contains. Alongside this the technical terms that are introduced in the Buddhavamsa to 
define, and describe, buddhas and bodhisattas in general, are taken up and used throughout the Jatakanidana. 
One example of this use of certain terminology is represented in the Jatakanidana by the completely 
novel way that the concept of buddhahood is treated in that text. The text deals with buddhahood in a 
manner that is almost entirely dependent on the Buddhavamsa method of describing this. Thus, buddhahood 
is defined by the employment of this novel technical vocabulary, and is also viewed as a naturally 
recurring event that is emphasised by the continual repetition of the past lives of the buddhas.
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The Bodhisatta Concept and the Doctrines Specific to it in the Jatakanidana
Introduction
The Jatakanidana contains a combination of both early and late canonical, and commentarial, traditions 
that were concerned with depicting the life of Gotama. It also deals with his twenty-four predecessors, 
and the bodhisattas o f each buddha era. The text performs multiple functions in the history of Pali 
literature, Theravadin doctrine, and Buddhist mythology. It includes a great deal of unique detail on many 
of the seminal events of the historical Buddha’s life. The ostensible aim of the Durenidana section1 is the 
depiction of the lineage, and history, of the buddhas who appeared prior to Gotama. In this section the 
text produces the gatha accounts, that are taken directly from the Buddhavamsa, that elaborate the 
teachings about the twenty-four buddhas. These teachings are primarily concerned with the main events 
in the lives of these buddhas. The narration of these events also functions as a means of systematising 
novel, or at least hitherto undeveloped, doctrines within the Theravadin tradition. Thus the text is based 
on an existing collection of traditions about these lives, but it is at the same time projecting the new ideal 
of the bodhisatta.
For, while the text is explicitly teaching about the lineage of former buddhas, it is implicitly laying the 
basis for the development of the bodhisatta doctrine within the Theravadin tradition. On the mythological, 
and historical, levels the text creates the conceptual framework within which the bodhisatta doctrine is 
described and delineated. The really innovative function of the Durenidana is the description of the 
bodhisatta’s life, and the elucidation of the doctrinal foundation of this type of person. There is no other 
text in Pali literature, canonical or commentarial, that deals with the bodhisatta doctrine in such a specific 
and detailed manner. The treatment of the bodhisatta contained in thq Jatakanidana is the most developed, 
and integrated example2 found in Pali literature. Wherein the bodhisatta doctrine is clearly stated, the 
major events a bodhisatta must undergo established, and the path of the bodhisatta is said to consist of the 
practice of the tenparamis ?
Canonical forerunners o f the bodhisatta concept
That some notion of the concept of bodhisatta4 existed in the Pali canon prior to the Jatakanidana is
1 See sections I 1 to I 69 o f the translation and edition.
2 There are some other examples o f  later poetical works such as the twelfth century kavya  work the Jinalankdra 
and other works o f  that kind.
3 The origin o f  the bodhisatta doctrine is still far from clear, though many scholars maintain that it is not a 
specifically Mahayana teaching but inherent in the ja taka  stories common to the Buddhist schools. See A.K. 
Warder, “Original Buddhism and Mahayana”, Pubjicazioni di IndologwcpTaurinensia, 16, 1983, p. 9.
4 An early reference to Gotama as a bodhisatta is given in the Suttanipata, interestingly this gatha  includes the idea 
that he is bom  for the benefit o f  mankind, which is most commonly found as a definition o f  a bodhisattva in the 
Mahayana traditions, see D. Anderson, & H. Smith eds., Sutta-nipata, London: PTS, 1913, rpt. 1965, gatha 683a/b, 
p. 132:
So Bodhisatto ratanavaro atulyo 
manussaloke hitasukhatayajato
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unquestionable. However, the usage of the term in the early texts of the Pali canon is never precisely 
defined, or delineated, in strictly doctrinal terms. There are numerous examples in the Nikaya texts of the 
term bodhisatta occurring, though the bodhisatta portrayed is not a generalised or ordinary being. In these 
examples the term is specifically applied by Gotama when referring to himself, or relating some event 
either in one of his past lives, or during his last life prior to his enlightenment.1 Thus, while the word 
bodhisatta2 may occur from a very early period in the history of the Pali canon, its conceptual scope, 
semantic range, and doctrinal usage, is extremely limited, being always identified with the historical 
personage of Gotama. Furthermore, within the context of the jatakas the word has no specifically defined 
technical usages or nuances, but again only refers to Gotama in one of his previous existences.
Despite this early provenance for the existence of the term bodhisatta, there is no evidence in the early 
strata of the Pali canon for the existence of a corresponding bodhisatta doctrine.3 All that can be inferred 
from the sutta or jataka references to this concept, is that Gotama had many past lives during which he 
was called a bodhisatta. During these lives depicted in the jatakas, he is shown to have performed 
virtuous deeds, and generally acted in a prudent and wise manner. There is no attempt at a depiction of 
what might be termed a bodhisatta doctrine, or even of a specific path for a bodhisatta to follow.4 In these 
early examples the usage of the term bodhisatta is employed solely as an epithet, or synonym, for Gotama 
before he became a buddha.5 This position has been rejected by some scholars, but their objections appear 
to be based on an extremely tenuous, and anachronistic, form of reasoning.6 The use of the term as 
representing a concept with a universal application, or unique doctrinal significance, is therefore, entirely 
absent in the sutta and jataka texts. Nevertheless, even with this extreme lack of antecedents, the Pali 
tradition manages to produce works that develop, to a considerable degree, the concept of the bodhisatta
1 The examples o f  this kind o f  reference to a bodhisatta are fairly numerous in the Nikayas, see for example, 
Dvedhavitakka-sutta, M I p. 114, Ariyapariyesana-sutta, M I p. 163; Acchariyabbhuttadhamma-sutta, M III p. 119.
2 The formation o f  the term bodhisatta in Pali has been questioned by some scholars, Basham points out the 
apparent inconsistency o f  the term in the doctrinal scheme o f  the Theravada, see A.L. Basham, “The Evolution o f  
the Concept o f  the Bodhisattva”, in The Bodhisattva Doctrine in Buddhism, ed. L.S. Kawamura, L., Ontario: Wilfred 
Lairier Press, 1978. pp. 21-22. For a full range o f  possible meanings and etym ologies o f  the Pali term bodhisatta, 
and Sanskrit bodhisattva see, H. Dayal, The Bodhisattva Doctrine in Buddhist Sanskrit Literature, 1932, rpt. Delhi: 
Motilal Bamarsidass, 1975, pp. 4-9.
3 The importance o f  the param is  in the developing bodhisatta doctrine cannot be overestimated, for they are 
representative o f an entirely new way o f  practice in Buddhism. The term has been commented on in Jayawardhana’s 
work on the commentaries. See, S. Jayawardhana, “A Critical Introduction to the Study o f Pali Tikas”, Sesquicentennial 
Commemorative Volume o f  the Royal Asiatic Society o f  Sri Lanka 1845-1995, Colombo, 1995, p. 300.
4 It has been pointed out by Choong Mun-keat that the term bodhisattva is often omitted in the Sanskrit Agamas in 
precisely the place where it occurs in the corresponding Pali text. In some o f  these instances Choong claims that the 
term bodhisattva was in fact added later. See Choong Mun-keat, The Fundamental Teachings o f  Early Buddhism: a 
com parative study based  on the Sutrahga portiion  o f  the Pali Samyutta-nikaya and the Chinese Samyulctagama, 
Wiesbaden: Harrassowitz, 2000, p. 179.
5 This view  is shared by Samuels, but he adds that there are references in the Pali canon to at least one future 
buddha named Metteyya, see J. Samuels, “The Bodhisattva Ideal in Theravada Buddhist Theory and Practice: A 
Re-evaluation o f the Bodhisattva-Sravaka Opposition”, PEW, 47, 1997, p. 403.
6 In particular Rahula attempts to justify the early equivalence o f  the bodhisattva ideal o f  the Mahayana with that 
appearing in the later texts o f the Pali canon. It is difficult to accept his arguments as, has been shown, the concept 
o f the bodhisatta in the Pali tradition is quite separate from that o f the Mahayana ideal. For his full argument see W. 
Rahula, "The Bodhisattva Ideal in Theravada and Mahayana", Zen and the Taming o f  the Bull, London, 1978, pp. 
71-77.
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as a key figure in the developing buddhology of that Buddhist tradition.1 The most significant example of 
this tendency is the Jatakanidana, nowhere else is there found a text that portrays in such detail the ideal 
life of the bodhisatta, and the principles laid out that fully elucidate the bodhisatta concept. Despite this 
elucidation of the concept in the Jatakanidana, there are some elements associated with it that were not 
introduced or developed to the extent that occurs in the Mahayana.
The bodhisatta in the late canonical and commentarial texts
In the group of three texts consisting of the Jatakanidana, Buddhavamsa and Cariydpitaka, the position 
taken regarding the concept of the bodhisatta is quite distinct from the usages of the term in the suttas and 
jatakas. The usage of the term bodhisatta in these three texts, and the view of the role of that concept 
within Theravadin Buddhism, is transformed to an almost unrecognisable extent. The overall intention of 
the Durenidana section of the Jatakanidana is to provide a complete systematisation of the life, and 
practices, of the bodhisatta as a formal element in Theravadin doctrine. This cluster of fragmentary, and 
more developed, traditions about the bodhisatta, represented by these three texts, are the only accounts 
within the Theravadin tradition that provide any kind of coherent doctrinal rationale for the bodhisatta. It 
is only with the appearance of these texts that we can begin to speak of a bodhisatta doctrine2 in any 
meaningful sense. The view of the bodhisatta in these texts has been thoroughly thought out, and 
incorporated into the conceptual framework of Theravadin Buddhism. All three texts, in one way or 
another, undertake the task of setting out a universal path that all bodhisattas must follow.
The Jatakanidana is the most developed of this group of three texts dealing with the life and career of 
the bodhisatta, and it exhibits some similarities with the Mahayana position on the subject. The Mahayana 
conception of the bodhisattva, as it is contained in texts like the Astasdhasrikd-prajhdpdramitd,3 envisage 
a long career spanning many thousands of kalpas for the bodhisattva. Though in those instances the 
bodhisattva is never depicted as Gautama, the ideal in those sutras is of a bodhisattva as a category of 
person who strives for buddhahood, but who never, and who can never, actually attain it. One of the 
essential purposes of the Mahayana doctrine of the bodhisattva is to emphasise one’s own rejection of the 
ultimate goal for the benefit of others. It is a doctrine that seeks to promote this self denial as a means of 
practice, and raises altruism to the level of a soteriological tool on the bodhisattva path. The bodhisatta 
doctrine, as it unfolds in the Theravadin tradition, has distinct differences to that corresponding doctrine
1 However much the bodhisatta ideal may be emphasised in the Jatakanidana, there is no denigration o f  the path o f  > 
the arhat that is found in the Saddharmapundklm-sutra  and other early Mahayana sutras. Nor is there a criticism o f  /  
the arhat ideal itself, see T.W. Rhys Davids /T h e  H istory and Literature o f  Buddhism, 1896, rpt. Varanasi: Bhartiya 
Publishing House, 1975, p. 136.
2 There is the possibility that contact between the Theravada and Mahayana traditions was more extensive than the 
historical evidence would allow us to conclude. The influence o f  the Mahayana schools that were present in Ceylon  
is very difficult to assess, given the fragmentary and sectarian nature o f  the historical sources for that period. There 
is some evidence that the Mahayana schools began to be accepted in Ceylon from at least the third century BCE 
during the reign o f  Voharika Tissa, see J.C. Holt, "Buddha in the Crown: Avaloldtesvara in the Buddhist Traditions 
o f  Sri Lanlca", Oxford University Press, 1991, pp. 57-58.
3 The Mahayana sutras also make great use o f  the concept o f punya ‘merit’ that the bodhisattva has to accumulate 
in order to proceed on the path. This is a notably rare term in the Pali teachings about the bodhisatta, the Buddhavamsa 
II 56, says the bodhisatta must have performed the necessary adhikara ‘meritorious act’ to make progress. See N.A. 
Jayawickrama, ed.,Buddhavamsa and Cariydpitaka, London: PTS, 1974, p. 12.
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which is found in the Mahayana. There are also significant correspondences however, and the most 
marked similarity is in the employment in the Jatakanidana of a system of paramis ‘perfections’ as an 
essential ingredient of the bodhisatta’s path. Some of these Pali paramis have their counterparts in the 
Mahayana schemes of the paramitas, but the Pali system of ten does not ultimately seem to be derived 
from the Mahayana scheme.
The overall purpose of the Jatakanidana is to provide a means for authenticating, and elaborating, the 
biography of the historical buddha. In the text his life is seen against the background of a long series of 
earlier preparatory lives. This prehistory is portrayed by using the materials found in the Buddhavamsa 
relating to the lives of the twenty-four previous buddhas. While these lives are being narrated the role of 
the bodhisatta, in relation to each of those buddhas, is enlarged and given a greater doctrinal importance 
than hitherto encountered in the Pali canonical texts. The result of this is that the real focus of the legend 
is not about any of the buddhas themselves, but the life of the bodhisatta during each of these buddhas’ 
lives. The bodhisatta emerges as the single most important character, concealed within the epic legend of 
the twenty-four buddhas. It would seem that the bodhisatta doctrine develops in the Jatakanidana almost 
as a necessary corollary to the doctrine of former buddhas. It is in this text that the conception of the 
bodhisatta, as something more than a mere epithet of Gotama, receives its most detailed and systematic 
exposition within the Theravadin tradition.
The bodhisatta becomes as important as any buddha, for in the doctrinal scheme of the Jatakanidana, 
all buddhas have been bodhisattas, and all bodhisattas will inevitably become buddhas. The Jatakanidana’$ 
description of the path that the bodhisatta must follow brings about the amalgamation of some of the most 
innovative elements of any text of the later Theravadin tradition. There are, however, two elements that 
are characteristic of the bodhisatttva concept in the Mahayana, but which have no parallel in the Pali 
sources. These elements consists of the vow that is taken by the bodhisattva to save all sentient beings, 
and the production of the bodhicitta. For whatever reason, this vow, and the production of the bodhicitta, 
have absolutely no occurrences in the Pali texts. There may be certain cultural1 or philosophical differences 
between these two Buddhist traditions, and thus between the doctrines they were likely, or able, to 
elaborate. Whatever the reason, the Theravadin tradition does not seem to have regarded the bodhisattva 
vow, or the production of bodhicitta, as something that could be, or was strictly necessary for their own 
tradition.
Incorporation o f the bodhisatta ideal in the Jatakanidana
As has already been shown, the Theravadin tradition has strict principles for assessing the canonicity of 
any particular text, and by inference any doctrine that may occur within them. This was the manner in 
which orthodoxy in doctrine, and belief, was determined and maintained by that tradition. Any doctrine 
or teaching could be verified as authentic, and so orthodox, by reference to its occurrence within that
1 Some o f the possible reasons for the manner in which the bodhisatta doctrine om its such features as the 
bodhisatta vow  are discussed by Holt. For his speculations about the different conception o f  the vow for the 
Mahayana, and how this was interpreted within the Theravada see, J.C. Holt, "Buddha in the Crown: Avaloldtesvara 
in the Buddhist Traditions o f  Sri Lanka", Oxford University Press, 1991, p. 73.
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canonical textual tradition. Therefore, within the Theravadin tradition any doctrine being posited as 
representing canonical Buddhist doctrine must necessarily be proved to ultimately be, whether directly or 
indirectly, buddhavacana. It is one of the dilemmas of any closed, or at least fixed textual tradition, that 
any new, developing or emerging doctrine, has difficulty in becoming recognised as being a part of the 
inherited tradition. Any new doctrine can only be admitted into the corpus of canonical doctrines by 
having some formal connection established with the earlier tradition. This problem occurs for both 
theistic and non-theistic religions alike, Christianity and Islam have their Apocrypha and Hadith, Hinduism 
its Puranas while Jainism has its Trisastisalakapurusacaritra. All of these works are what might be 
termed para-canonical, in that they represent attempts to incorporate later rationalisations, about existing 
or novel doctrines, into the teachings of those religious traditions. The method adopted by the Theravadin 
tradition to overcome this conundrum was entirely in keeping with their own ideas about textual canonicity.
This dilemma existed for the Theravadin tradition in regard to the concept o f the bodhisatta, and in 
specific terms to a fully thought out doctrine of the bodhisatta. All that can be said of the Nikaya, and 
Jataka occurrences of this term bodhisatta, is that the name existed in those texts along with some 
rudimentary notions of the function of this person in the Buddhist world view. The most important aspect 
of the varied functions of the bodhisattas, both for the Theravadin and Mahayana traditions, is that their 
goal is buddhahood, not simply the attainment of arahatta.1 For the Theravadin tradition the introduction 
of new or developed doctrines, has been effected by what might best be termed a system of textual 
osmosis. In the case of the Jatakaniddna this process can be seen quite distinctly. The largest canonical 
extracts embedded in the text are the gdthds of the Buddhavamsa, though gdthds from the Dhammapada, 
Theragatha, Cariydpitaka, and the Jataka, also occur. It is the inclusion of these gdthd portions of 
canonical texts, and the extension of the sphere of what might be termed buddhavacana, that allow the 
Jatakaniddna to become considered, in however ambiguous a manner, as representative of canonical 
doctrine. The Buddhavamsa represents a later stage in the historical development of the doctrine of 
former buddhas than is found elsewhere in the Pali canon. It is this text which is used in the Jatakaniddna 
as the basis for the further development, and full elucidation, of the doctrine of the bodhisatta. The 
Jatakaniddna appears then to gain its elevated, or para-canonical, status from a combination o f the 
canonical materials it utilises, its doctrinal subject matter, and its formal status as the introduction to the 
Jataka collection.
The doctrinal scope of the Jatakaniddna is unparalleled in the literary history of Pali. Covering as it 
does the twenty-four buddhas, and the bodhisattas who lived during each of their lives. This is then 
followed by the life of Gotama, from birth up to the donation of the Jetavana park by Anathapindika. The 
text details these events, incorporating doctrines that are found for the first time in their developed and 
systematised form. There can be said to be two primary types of doctrine that appear in the Jatakaniddna. 
Existing doctrines that are found elsewhere in the Theravadin tradition, and the newly formulated doctrines
1 In opposition to this Rahula denies the early goal o f Pali Buddhism as being arahatta. He attempts to show that 
Theravadin tradition held the attainment o f buddha-hood as one o f  the goals o f  that tradition from its very origin. 
See W. Rahula, "The Bodhisattva Ideal in Theravada and Mahayana", Zen and the Taming o f  the Bull, London, 
1978, p. 72, A  similar case is made by Werner for the goal o f  early Buddhism, see K. Werner, “Bodhi and 
Arahattaphala. From early Buddhism to early Mahayana”, JIABS, 4, 1981, pp. 73, 76.
68
Chapter Three
that appear for the first time within that tradition in this text. There could also be said to be another type, 
which are the existing doctrines that are found in the Jatakaniddna in a form more fully developed than 
hitherto known in the Theravadin tradition. This latter category can usefully be included under the 
heading of new doctrines, in that they are representative of a new level of thinking, and can therefore be 
treated as being indicative of a considerable change in doctrinal emphasis.
The doctrines belonging to the existing stock of early Theravadin Buddhist teachings, that are found in 
the Jatakaniddna, reflect the concern of its compilers to present the previous buddhas, and the bodhisattas, 
within a wholly Buddhist perspective. All the central Buddhist doctrines occur in the text, the doctrines of 
the four ariyasacca, atthangikamagga, anatta, paticcasamuppada, are all referred to. Though it is with 
the presentation of the doctrines associated with the previous buddhas, and the bodhisatta, that the 
Durenidana section of the Jatakaniddna is specifically concerned. The doctrine of former buddhas is 
taken in its entirety from the Buddhavamsa, and represents the starting point for the systematisation of the 
doctrine of the bodhisatta. Thus, while the doctrine of former buddhas is accepted, and fully represented 
in the Jatakaniddna, in the scheme of that text the emphasis shifts to the figure of the bodhisatta. 
Furthermore, it is in the light of this shift in emphasis, that the Jatakaniddna is seen as the first Pali text in 
which the doctrine of the bodhisatta is crystallised into a coherent, defined, and integral teaching for that 
tradition.
The Jatakaniddna also contains a wide range of novel terms, and doctrines, that are built up around the 
character of the bodhisatta. These types of technical terms, and doctrines, are an innovatory addition to 
the bodhisatta concept within that tradition. Among the terms that come under this heading are those that 
refer to specific phases of the bodhisatta’s career. Thus, such terms asyydkarana ‘prediction’, abhinihara 
‘aspiration’ &ndadhikara ‘meritorious acts’ come to the fore in the text as a means of defining key stages 
in the bodhisatta’s development. Another definitive way in which the bodhisatta doctrine is furthered in 
the Jatakaniddna is through the depiction of the bodhisatta as a wholly altruistic person, who is bent on 
the liberation of other beings. The text narrates Sumedha’s thoughts on the matter:
If, wishing to subdue all my defilements, I were to become a novice in the 
sahgha who desired to enter the city of Ramma, although disguise^ as 
one who has subdued these defilements2 there would be no purpose in 
obtaining nibbana. I should rather act in the same way as Dasabala 
Dipamkara who, after obtaining perfect enlightenment, put many people 
in a boat on the great ocean of samsara and made them cross to the other 
side. Following that it would be proper that I obtain this nibbana.3
1 The Pali term anhatalcavesena means in this adverbial form ‘in disguise, not in one’s own form’, see M. Cone, A 
D ictionary o f  Pali, P art I, a-kh, Oxford: Pali Text Society, 2001, p. 48. The Tibetan translation gives gzan gyi cha 
lugs l<yis, which might be literally rendered ‘with the form/garb o f  another’.
2 Tibetan: gal te bdag gi non moris pa thams cad gzom  par ’dod pa dan / dge 'dun mams kyi gzon nur 'gyur bar bya 
ba dan / dga’ ba can gyi groh khyer du ’jug par ’dod do // gzan gyi cha lugs kyis kyah non mons pa ’di gzom  par 
byas nas mya nan las 'das pa thob pa la don med do //. Pali: Sace aham iccheyyam sabbakilese jhapetva samghanavako 
hutva Rammanagaram paviseyyam annatakavesena pana me kilese jhapetva Nibbanapattiya kiccam n’atthi. This is 
an extremely important passage in the development o f  the doctrine o f  the bodhisatta in the Jatakaniddna, the 
Tibetan and Pali are slightly ambiguous in their precise intent, though the overall idea o f  giving assistance to others 
is evident.
3 See sections I 18 o f the translation and edition.
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This is the earliest formulation in Pali of the rationale behind the bodhisatta doctrine. The early Buddhist 
goals of the attainment of arahatta, the destruction of the asavas, the attainment of nibbana, or the 
understanding of paticcasamuppada, receive no mention whatever. The goal in this passage is no longer 
simply the attainment of bodhi or nibbana, as is the case in the early Nikaya accounts of Gotama’s 
enlightenment. Here the emphasis is firmly on the altruistic nature of the bodhisatta’s career, and the 
attitude that must be adopted. The most important element is that of assisting others to gain liberation 
from samsara, only after that is it deemed right for the bodhisatta to attain nibbana. The passage 
represents the single most significant statement about the bodhisatta’s ultimate goals, and motives, contained 
in the Jatakaniddna. This passage can then be viewed almost as a concise Theravadin reformulation of 
the Mahayana bodhisattva1 ideal.
The inclusion of this kind of narrative in the Jatakaniddna emphasises the difference in goal between 
the early, and later phases of the Theravadin tradition. Certainly, in the Buddhavamsa, the real goal for 
the bodhisatta is sabbahnuta2 ‘omniscience’, and buddhahood. The ideal pattern of behaviour to be 
followed is that of Dipamkara’s life, so the bodhisatta in emulating this, is only doing the correct thing for 
a bodhisatta. There is also a qualitative difference depicted here between the early idea of the attainment 
of arahatta in this life, and the inevitable nibbana that would entail. This is contrasted with the ideal of 
the aspiration to become a buddha at some unimaginably distant future time, and so effectively deferring3 
the attainment of nibbana in order to be of service to others. This passages serves to turn attention to the 
question of what it means to be a bodhisatta, and how this teaching is rationalised within the scheme of 
the Theravadin tradition’s understanding of the term. The bringing together of these three concepts marks 
a significant development in the formative phase of the evolution of the bodhisatta doctrine in that 
tradition.
The concepts o f vyakarana, abhinihara and adhikara in the Jatakaniddna
Notwithstanding the claim of the Theravadin tradition that its teachings and doctrines go back to the 
historical buddha, and the recital at the First Council, there are a number of innovative concepts which 
only occur in some of their later canonical and commentarial works. The Theravadin tradition employs, 
therefore, a number of doctrinal and technical terms, that are not always attested in the earliest period of 
the Pali canonical texts. These doctrines and terms are in some instances little more than isolated occurrences,
1 Being careful to remember that the Mahayana bodhisattva ideal is much extensively documented in their sutras, 
and later in their sdstras, than in any group o f  Pali texts. The bodhisattva doctrine was also more important to the 
Mahayana, for according to Conze: it was to its teachings about the “Bodhisattva” that the Mahayana owed its 
success as a religion. See E. Conze, Thirty Years o f  Buddhist Studies, Oxford: Cassirer, 1967, p. 54.
2 The Buddhavamsa is quite clear that reaching omniscience and buddhahood are the ultimate aim o f  the bodhisatta, 
but that omniscience is the quality that allows the bodhisatta to help others to escape sam sara. For reference to this 
see gdthds 54-55, N.A. Jayawickrama, ed. Buddhavamsa and Cariydpitalca, London: PTS, 1974, p. 12. These gdthds 
also occur in the Tibetan, see section 1 18 o f the edition.
3 This point about the deferring o f  nibbana  has been noted before, a recent work has summed up the position 
succinctly: Presumably Sakyamuni actually could have attained enlightenment for him self (the state o f an arhat) in 
the presence o f that previous Buddha. W hy did he undergo the many, many rebirths necessary in order to follow the 
path to Buddhahood i f  the eventual goal o f  Buddhahood is not qualitatively different to — not in some significant 
way very much superior to — the state o f  an arhat? See P. Williams & A. Tribe, Buddhist Thought: A complete 
introduction to the Indian tradition , London: Routledge, 2000, p. 137.
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both in the philological, and the doctrinal sense. That is to say, these terms appear in an extremely small 
number of cases within only two texts, the Buddhavamsa, the Jatakaniddna, and in the commentaries to 
the Buddhavamsa and Cariyapitaka. An example of this development of doctrinal thought can be seen in 
the Jatakaniddna in connection with these three concepts that are presented as essential stages for the 
bodhisatta to achieve. These three are the concepts of vyakarana1 ‘prediction’ in foretelling Gotama’s 
future, abhinlhara2 ‘aspiration’ representing the bodhisatta’s desire for buddhahood, and the bodhisatta’s 
adhikarc? ‘meritorious act, service’ to earlier buddhas. By studying the occurrences of these three terms, 
it can be demonstrated that they represent significant additions to the array of terms used to describe a 
bodhisatta. It can also be shown that with the linking of the three terms, the definition of the bodhisatta 
becomes more formalised, and an important set of elements appear in the emerging bodhisatta doctrine.
The term vyakarana is known and used in the Pali canon, in its basic non-technical meaning, prior4 to
1 The primary meanings o f  the Pali word vyakarana are three-fold: i. explanation, exposition; ii. grammar; iii. 
prediction, see T. W. Rhys Davids and W .Stede, The P a li Text S ocie ty’s Pdli-English D ictionary, London: PTS, 
1925, rpt. 1979, p. 653, and R. C. Childers, .d D ictionary o f  the P ali Language, London, 1875, rpt. Kyoto: Rinsen,
1987, pp. 591-2. The Sanskrit word vyaltarana also has the above connotations o f  the Pali word as w ell as many 
more meanings, M onier-W illiams notes o f  the word that it has for the Buddhists the sense o f  ‘prediction’ or 
‘prophecy’, see M. M onier-W illiams, A Sanskrit-English D ictionary , Oxford: At The Clarenden Press, 1889, rpt.
1988, p. 1035; see also F. Edgerton, Buddhist H ybrid Sanskrit Grammar and D ictionary , 2 vols, N ew  Haven: 1953, 
rpt. Delhi: Motilal Banarsidass, 1985, vol 2, pp. 516-7.
2 The Tibetan translates this term by smon lam  which is the standard Tibetan rendering o f  the Sanskrit term 
pranidhdna, see R. Sasaki, Mahavyutpatti, Tokyo: Suzuki Gakujutsu Zaidan, 1916, rpt. 1973, no. 921, p. 71. The 
Pali word abhunlhdra is gven by Childers as ‘earnest wish or aspiration’ PTSD has ‘resolve, aspiration’, see R. C. 
Childers, A D ictionary o f  the P a li Language, London, 1875, rpt. Kyoto: Rinsen, 1987, p. 5; T, W. Rhys Davids and 
W. Stede, The P ali Text S o c ie ty ’s Pdli-English D ictionary , London: PTS, 1925, rpt. 1979, p. 67. In the DOP 
abhinlhara is defined in its primary meanings: ‘stretching out, m oving (towards); intended action, firm intention; 
schem e’ but its use as a technical term related to a specific stage in the bodhisatta’s development is not commented 
on, see M. Cone, A D ictionary o f  Pali, P art I, a-kh, Oxford: Pali Text Society, 2001, p. 205. The CPD gives it as 
‘earnest wish, aspiration, resolve, determination’ and also says that it is used synonym ously w ithpanidhdna  and 
patthdna, see V. Trenckner, et a l, (1924-1997), A. Critical Pali D ictionary , Copenhagen: Royal Danish Academy o f  
Sciences and Letters, Vol. I (1924-1948), p. 361. The Pali abhinlhara is apparently related to the Buddhist Sanskrit 
word abhinirhara, the Buddhist Sanskrit usage does not include as primary usages the meanings o f  ‘aspiration, 
resolve’ that the Pali does. In that language it has the primary meanings o f  ‘accomplishment, realisation’ but may 
mean ‘vow, resolution’ in certain contexts, see F. Edgerton, Buddhist H ybrid Sanskrit Grammar and D ictionary, vol 
2, New Haven: 1953, rpt. Delhi: M otilal Banarsidass, 1985, p.53.
3 The term adhikdra is translated by two terms in the Tibetan, either rigs p a  or gzi. It is not a well attested Pali 
concept, but is better known in Buddhist Sanskrit works. This term can also have the meaning in Pali o f  ‘resolve’, 
see, T. W. Rhys Davids and W .Stede, The Pali Text S ocie ty’s Pdli-English D ictionary , London: PTS, 1925, rpt. 
1979, p. 27, where it is rendered by ‘attendance, service, help’, and R. C. Childers, A D ictionary o f  the P ali 
Language, London, 1875, rpt. Kyoto: Rinsen, 1987, p. 12, where it is given as ‘office, authority; function, act; 
desire, resolve’. The CPD records it as ‘office, function; meritorious act’, see V. Trenckner, et al, (1924-1997), A 
Critical P ali D ictionary, Copenhagen: Royal Danish Academy o f  Sciences and Letters, Vol. I (1924-1948), p. 129. 
In the DOP adhiM ra  is rendered as ‘office, employment; supervision; service, help; act o f  merit’, see M. Cone, A 
D ictionary o f  Pali, P art I, a-kh, Oxford: Pali Text Society, 2001, p. 85. In the BHSD adhikdra is translated as 
‘service, repectful duty’, for these meanings see F. Edgerton, Buddhist H ybrid Sanskrit Grammar and Dictionary, 
vol 2, N ew  Haven: 1953, rpt. Delhi: Motilal Banarsidass, 1985, p. 12. The Sanskrit term adhilcdra is found in the 
Mahavyutpatti with gzi as its Tibetan equivalent, see R. Sasaki, Mahavyutpatti, Tokyo: Suzuki Gakujutsu Zaidan, 
1916, rpt. 1973, no. 7633, p. 491. The Sanskrit definition o f  the term is given as ‘authority; administration; 
prerogative; rank; office; right to perform beneficial sacrifices; privilege; ownership; property’, see M. Monier- 
W illiam s,^ Sanskrit-English D ictionary, Oxford: At The Clarenden Press, 1889, rpt. 1988, p. 20.
4 The initial prediction by Dipamkara in the Buddhavamsa that Sumedha w ill achieve buddhahood does not 
actually use the term vyakarana or any o f its derived forms. See N. A. Jayawickrama, Buddhavamsa and Cariyapitaka, 
London: PTS, 1974, II 59-68, pp. 12-13, for thcgathas  relating to Sumedha’s vyakarana.
71
Chapter Three
the compilation of the Jatakaniddna. It is most often encountered in its primary verbal form of to answer 
or reply, its use in the sense of prediction is in fact a late usage of the term. It occurs in the sense of 
prediction in the Buddhavamsa, where it is depicted as an integral stage in any buddha’s life, and also 
occurs in that text in relation to all but three1 of the lives of the previous buddhas. The Jatakaniddna 
adopts this term, and develops its usage, so that it comes to represent an essential ingredient of the 
bodhisatta’s life. Through this means it is elevated to the level of a thoroughgoing doctrinal, and technical 
term. Another term that is closely connected with the concept of vyakarana is that of abhinlhara, which 
describes the bodhisatta’s ardent aspiration to become a buddha. This term itself is actually used on only 
two occasions in the entire Buddhavamsa, once in the introduction as a question about Gotama’s past 
abhinihara, and the single occurrence relating directly to Sumedha.2 This concept comes to represent the 
irrepressible volition that a bodhisatta has towards the ultimate goal. It is another quality that the bodhisatta 
must develop, but is not solely dependent on the bodhisatta. For it becomes clear in the text that the 
abhinlhara can only occur successfully under certain essential preconditions, the principal one of which 
is the prior intercession of a buddha. In this way, these two interrelated concepts evolve into the key 
innovative elements in the bodhisatta doctrine as recorded in thq Jatakaniddna.
These three concepts of abhinlhara, vyakarana, and adhikdra, found initially in the Buddhavamsa, are 
the basic elements used in the Jatakaniddna to elaborate the teaching about the unique role of buddhas in 
the bodhisatta’s life. The two texts draw out the full implications of the relationship between these two 
characters in the Buddhist world view. Although the making of the vyakarana is most closely associated 
with a buddha, the Jatakaniddna also has accounts of it being made by certain categories of people, or 
even inanimate things, other than a buddha. Viewing these from a purely descriptive position there are 
five distinct ways in which the concept of vyakarana is depicted within the Jatakaniddna. The five are 
vyakarana by a buddha, by devas, by an ascetic, by brahmanas, and by natural phenomena.
Only the first of these is doctrinally essential to the bodhisatta, the remainder represent symbolic 
affirmations of the vyakarana within the specific world view of the Jatakaniddna. These five types of 
vyakarana are the textual reiterations of the teaching that a bodhisatta will become a buddha. The five 
examples referred to do not all use the term vyakarana explicitly, but in the instances where it is not 
employed the sense of vyakarana is made by other means. In some cases this is achieved by the use of the 
future tense 6he will become a buddha’, while in yet other case they are a symbolic representation of a 
vyakarana by means of signs rather than words. In this way the vyakarana becomes the single most
1 The three gdthds that do not have the verb vyaM si are II 60, p. 13; XVIII 10, p. 44, and XXII 15, p .84, in N. A. 
Jayawickrama, Buddhavamsa and Cariyapitaka , London: PTS, 1974. The Buddhavamsa has twentyfour acts o f  
vyakarana but not always using that term explicitly, the aorist form vyakasi is employed in gdthds II 173; III 11; IV 
12; V 18; VI 12; VII 13; VIII 14; X  15; XI 12; XII 13; XII 15; XIV 12; X V  11; XVI 10; XVIII 13; XIX 9; XX 13; 
XXI 12; XXIII 10; XXIV 12, Thus IX 13, and XXV 16 have the aorist form viyakari, while gdthds II 60, XVII 10, 
and XXII 12 do not have the verb vydkaroti in any form, but rely one o f  the two the phrases: ‘buddho loke 
bhavissati’ or, ‘ayam buddho bhavissati’ to convey the notion o f  vyakarana.
2 There are only two references to the abhinlhara in the entire Buddhavamsa , one in reference to Gotama and the
other in a list o f the eight things in the Buddhavamsa. The reference in question refers only to abhinlhara as being
dependent on eight conditions, but the depiction o f  a bodhisatta actually making this abhinlhara does not occur
anywhere in that text. See N. A. Jayawickrama, Buddhavamsa and Cariyapitaka , London: PTS, 1974, chapter II,
verse 58, p. 12.
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important aspect of the early phases of the bodhisatta doctrine, for it is quite clear in the text, that no 
bodhisatta can begin to be defined as such until they have undergone this process.
1. Vyakarana by the Buddha Dipamkara
The vyakarana by a buddha is dealt with at some length and detail, for this is the most important from the 
doctrinal standpoint. The first canonical example of a vyakarana made by a buddha occurs in the 
Sumedhakatha section o f the Buddhavamsa,* and hence also in the Jatakaniddna. The term in this 
instance is linked specifically to both the buddha Dipamkara and the bodhisatta Sumedha. This particular 
example also provides one of the most detailed expositions of the process of vyakarana recorded in the 
Theravadin tradition, together with the conditions necessary for it to occur. In this example the novel 
terminology, which is used to describe a bodhisatta, comes into play, together with the explanation of 
how these three interrelated concepts function in relation to the bodhisatta. Thq Jatakaniddna commentarial 
section sets out in detail the conception of one buddha-to-be being recognised as such by the buddha of 
that age, and his future buddhahood prophesied by that buddha. The text establishes the concept of the 
vyakarana in this sense when it has the buddha Dipamkara making the prophesy after meeting with 
Sumedha:
he saw Sumedha the ascetic lying on the earth, and thought: ‘This ascetic 
lays here after making the aspiration in order to become buddha. Will he 
fulfil the aspiration for this or not?’ Reflecting with a knowledge of the 
future, he thought: ‘There after four immeasurable aeons and more than 
one hundred thousand aeons, he will be the buddha named Gotama.’ He 
made the prediction in the midst of the assembly saying: ‘ Do you see the 
asceticism of this supreme ascetic who lies on the ground?’ They replied:
‘Sir, indeed we see it.’ The buddha said: ‘He lies here intending to obtain 
buddhahood.’ And he asked: ‘Will he fulfil his aspiration?’, then he said:
‘There after four immeasurable aeons, and more than one hundred thousand 
aeons, he will be the buddha named Gotama. Furthermore, he will be bom 
in this city of Kapilavatthu, his mother will be the queen named Mahamaya, 
his father the king named Suddhodana,’2
This occurrence of the vyakarana provides most of the basic components that come to form what 
becomes an essential part of the bodhisatta doctrine for the Theravadin tradition. In this quotation they
consist of a bodhisatta capable of the initial abhnihara for buddhahood, a buddha who can judge this, and
his act of vyakarana among an assembly of monks. The prose portion of the text cited is an elaborated, 
and developed, rendering of the gdthds that immediately follow it. This intermixture of prose and gdthds 
which say substantially the same thing is a feature of certain Buddhist texts of the early period. Though in 
the case of the Jatakaniddna, the prose often adds considerable detail, and doctrinal emphasis, to the 
basic ideas found in the gdthds being commented upon. The timescale indicated can also be taken as one 
of the important features of the vyakarana, it is a way if showing the unimaginably lengthy path of the
1 The specific act o f vyakarana  initially occurs at Buddhavamsa II 60, but the entire process is given in gdthds II 
59-69, see N. A. Jayawickrama, Buddhavamsa and Cariyapitaka, London: PTS, 1974, p. 13.
2 See sections 1 19 o f the translation and edition.
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bodhisatta. This has distinct parallels in the Prajndpdramita-sutras, and other Mahayana sutras, which 
also stress the enormous length of time that a bodhisattva must practise.
A point of particular interest in the above citation is that the gatha section of the Jatakaniddna, that is 
taken from the Buddhavamsa, does not employ the term vyakarana in its prediction of Sumedha’s future 
buddhahood. The vyakarana in the gatha is made by stating only that he will become a buddha1 at some 
future time, without recourse to either of the terms vyakarana or vyakasi. The commentary to the 
Buddhavamsa, the Madhuratthavildsini,2 also makes no mention of the concept of vyakarana as it occurs 
in this gatha, However the prose commentarial section of the Jatakaniddna text introduces the term for 
prediction, in its verbal form of vyakasi,3 when relating Dipamkara’s vyakarana of Sumedha’s future lot.
The very idea of an initiatory act is something that has deep roots in the Indian religious traditions. In 
this respect the vyakarana is really only a preparatory ritual, that has similarities with the ancient Indian 
concept of abhiseka, in that it is both the recognition of potential, and the symbolic empowerment, 
forming the basis for further progress. The vyakarana by a buddha is the incontrovertible proof of the 
bodhisatta’s spiritual lineage, and serves to validate the bodhisatta’s abhinlhara. The exegesis, found in 
this prose commentary, begins to define the indispensable conditions necessary for the act of vyakarana. 
There are, in these instances from the commentary, clear examples of the evolution, and development of 
the doctrine of the vyakarana of one future buddha by the buddha of the current era.
The Jatakaniddna shows that the abhinlhara of Sumedha is not a random or spontaneous act of 
religious sentiment, rather that it is the outcome a set of eight preliminary preconditions. The gdthds of 
the Buddhavamsa cited give the list of eight preconditions for one making the abhinlhara which are: 
being a human, a male, seeing a teacher, a cause,4 a monk, being possessed of good qualities, meritorious 
acts,5 and an ardent desire. These eight preconditions for the abhinlhara are a significant development in 
the qualities that a bodhisatta must possess. The crucial act of the bodhisatta in deciding to become a 
buddha is then not as spontaneous, or accidental, as it might initially appear. The prose commentary to
1 The Buddhavamsa gatha  em ploys the future tense to convey the notion o f  prediction, II 60, aparimeyye ito kappe 
buddho loke bhavissati, “After incalculable aeons, he will be a Buddha in the world”; the Tibetan has: ’di ni bskal pa 
man ’das nas // ’jig  rten du ni sans rgyas ’gyur, see sections I 19 o f  the translation and edition; for the Pali versions 
see, The Jdtalca Together with its Commentary, vol 1, London: PTS, 1877, V. Fausboll, gatha  71, p. 13; N . A. 
Jayawickrama, Buddhavamsa and Cariyapitaka, London: PTS, 1974, II 60, p. 13
2 The commentary only gives a gloss on two other terms which occur in this gatha, but is silent on the concept o f  
vyakarana that is implicit in the gatha, it also gives almost the same prose commentary as in the Jatakaniddna, see 
I. B. Horner ed. M adhuratthavildsini nama Buddhavamsatthakathd, PTS, London, 1978, p. 94, see also C.E. 
Godakumbura, ed. Visuddhajanavilasinl nama Apaddnatthakatha, London: PTS, 1954, pp. 18-19, which has slight 
variations from both the Buddhavamsatthakathd and the Jatakaniddna.
3 The Jatakaniddna's Tibetan translation o f  this Pali term vyakaroti is lun ston pa. The M vy no. 6463, gives luh 
ston p a  as the Tibetan translation term for Sanskrit vyakarana, see R. Sasaki, M ahavyutpatti, Tokyo: Suzuki 
Gakujutsu Zaidan, 1916, rpt. 1973, vol 2, p. 417. Edgerton says that this prediction “com es to be regarded as a 
regular, perhaps necessary, preliminary to Buddhahood in Mahayana” see F. Edgerton, Buddhist H ybrid Sanskrit 
Grammar and Dictionary, vol 2, N ew  Haven: 1953, rpt. Delhi: Motilal Banarsidass, 1985, p. 517.
4 The Pali word is hetu, and the Tibetan rgyu. This is not elaborated on in the Jatakaniddna but the Buddhavamsa 
commentary defines hetu as the necessity for the aspirant to be a man, and to have the ‘cause’ for attaining the state 
o f an arahat, see I. B. Homer ed. Madhuratthavildsini nama Buddhavamsatthakathd, PTS, London, 1978, p. 91.
5 The term used in the Tibetan verse for the Pali adhikdra at II 58 o f  the Buddhavamsa is rigs pa , though in the 
prose commentary the Tibetan word gzi is used to translate adhikdra. See sections I 18 o f  the translation and edition.
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this section, that may form a later accretion to the text,1 seeks to give a fully evolved theoiy to explain the 
abhimhara and provide it with an unquestionable Buddhist rationale. The abhinlhara, in the light of this 
exegesis, is the outcome of the conjunction of certain specific conditions that each have their own causes. 
One of the most important of these causes is the innovative concept of an adhikdra2 ‘meritorious act’ 
towards the buddha, in Sumedha’s case the act of laying himself on the ground for Dipamkara to walk on. 
Thus, the abhimhara is shown in the commentary to depend on these eight conditions, with adhikdra as 
one of the more important of them :
He fulfils it through his meritorious act, and perfects meritorious acts.
Not in any other way. Whoever possesses this meritorious act, fulfils it by 
means of a great wish, a great desire, a great exertion, and endeavour, for 
the sake of the dhammas causing buddhahood, not in any other way.3
The eight preconditions being met allow the next stage in the bodhisatta’s career to occur, the act of 
vyakarana from a living buddha. This act is then shown to have an effect on Sumedha, who hears it from 
Dipamkara, and who then realises that he could actually become a buddha himself. The vyakarana 
inspires the bodhisatta to consciously begin to undertake the path to buddhahood. So, from the very 
introduction of the concept of vyakarana, it is shown as being significant in two respects, it informs the 
world of a coming buddha, and it acts as a spiritual prompt to the bodhisatta. The vyakarana is the prime 
factor, outside of the eight conditions, in inducing the abhinihara from the bodhisatta, it acts as the 
catalyst that activates all the potentialities within the bodhisatta.
Hearing this, Sumedha the ascetic thought: ‘ I will fulfil that aspiration’, 
and obtained happiness of mind. Many people heard Dasabala DIpamkara's 
speech and said: ‘Sumedha the ascetic is the sprouting seecfof a buddha.’, 
and were joyful and delighted.4 -----
The vyakarana acts in this instance as the inspiration for the bodhisatta, who is now in some sense 
predestined, since foretold by the buddha, to become a buddha. This prose commentarial quotation does 
not use the term abhinihara for ‘aspiration’ here, insteadpatthana5 ‘aspiration’ or ‘wish’ is found. This is 
difficult to account for, as the form abhinihara occurs in the cited Buddhavamsa gatha setting out the 
eight requirements necessary for a bodhisatta to make the abhinihara. It also occurs in other parts of the 
commentary in the same sense. Since the form patthana occurs throughout the prose commentary in 
precisely those instances where it would be expected to find abhinihara, it must be taken in these 
contexts as synonymous with that word.6 The prose commentary goes on to explain that the abhinihara
1 This section o f  the JataJcanidana is a prose commentary that may represent a later strata o f  commentarial
tradition, and does not in Fausboll’s view come from the older commentaries used in the compilation o f  that text.
2 The Pali term is adhikdra and is translated in the Tibetan by gzi. The sense o f  the term in this context is 
somewhat ambiguous and could be taken as either ‘resolve’, ‘meritorious act’ or ‘service’ without affecting the 
overall intention o f  this passage.
3 See sections 1 18 o f the translation and edition.
4 See sections I 19 o f the translation and edition.
5 The Tibetan translation also consistently uses another term than lun ston p a  in these cases where patthana  occurs, 
the Tibetan word used in these cases is don du gner ba.
6 The CPD defines abhinihara in several ways, but says it can be used in the sense o f  ‘earnest wish, aspiration, 
resolve, determination’ and also says that it can often be used synonymously with panidhdna  and patthana , see V.
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must take place in the presence of a living buddha for it to be successful. It expressly states that to make 
the abhinihara before the buddha’s parinibbana stupa, or even the bodhi tree, would render it ineffective.1 
Only the face to face meeting of a bodhisatta and a buddha allow the right conditions for both the 
vyakarana, and the abhinihara, to be made efficaciously.
Quite apart from the information that it provides on the abhinihara, this quotation is also significant in 
introducing the term buddhabijankura2 ‘sprouting seed of a buddha’ when referring to a bodhisatta. This 
curious term is introduced to describe the state of latent potentiality within the bodhisatta to become a 
buddha. This concept, along with the vyakarana, and abhinihara, is concerned with defining the bodhisatta 
as one with an almost predestined path to follow. The conception of the bodhisatta as a latent buddha, 
who undergoes a vyakarana, and then makes an abhinihara, is a gargantuan, leap in doctrinal terms, from 
the conception of the bodhisatta presented in the early canonical texts.3 It is indicative of an entirely new 
way of thinking about the nature of bodhisattas, and buddhas, and the inherent state of buddhahood 
existing within one who receives the vyakarana. This term is also intimately connected with the act of 
vyakarana. For it is only a buddha who can see the nascent or inherent buddhahood, the state of 
buddhabijankura, in a bodhisatta, and so make the vyakarana to them.
2. Vyakarana by the devas
The second form of vyakarana encountered in the Jatakaniddna is that made by the devas. The devas 
already have a significant role in the Nikayas, the Samyutta-nikaya has an entire samyutta devoted to 
them.4 The inclusion of the proclamation of future buddhahood by the devas is in keeping with the 
development of the legendaiy, and mythological, aspects of the bodhisatta's life that are portrayed in the 
Jatakaniddna. This form of myth making is very much an undeclared aim o f that text, bringing the lives
Trenckner, et al, A Critical P ali D ictionary, Copenhagen: Royal Danish Academy o f  Sciences and Letters, Vol. I 
(1924-1948), p. 361.
1 See sections I 18 o f  the translation and edition, this coincides almost exactly with the Buddhavamsa  and Apadana  
commentarial accounts, see I. B. Hom er ed. M adhuratthavildsini nama Buddhavamsatthakathd, PTS, London, 1978, 
p. 91-2, see also C.E. Godakumbura, ed. Visuddhajanavildsini nama Apadanatthakathd, London: PTS, 1954, pp. 
16-17, which has slight variations from both the Buddhavamsatthakathd and the Jatakaniddna.
2 The Tibetan translation for this term is sans rgyas kyi sa bon gyi myu gu, the Pali is buddhabija buddhamkura, or 
buddhabijankura. The M ahavyutpatti and other Tibetan dictionaries record neither the Tibetan nor the Sanskrit 
equivalent o f  these terms, so it is a reasonable assumption that they are Tibetan translation terms unique to this text. 
The Pali-English dictionaries give examples o f  these terms only from the Buddhavamsa, Jatakaniddna, Jataka and 
Dhammapada commentary. The term occurs only three times in the Buddhavamsa, see II 70, p. 13; III 17, p. 27; 
X X V  26, p. 93, and it appears these are the only canonical occurrences o f  this term, see N. A. Jayawickrama, 
Buddhavamsa and Cariyapitaka, London: PTS, 1974. A search o f the Pali CD-Rom for these terms in their various 
grammatical forms showed that they only occur in commentarial works. See Chattha Sahgayana CD-ROM  from  
Dhammagiri (Version 3), Vipassana Research Institute, Dhammagiri, Igatpuri, India, 1999.
3 The Cariyapitaka commentary provides much additional information on exactly how the concept o f abhinihara 
was defined in the that commentarial tradition. There the abhinihara and its four conditions and four causes are 
given, these show a marked developm ent in the definition o f that concept. Furthermore the three qualities o f  
abhinihara, mahdkaruna and upayakosalla, the last two o f  which are more normally associated with the Mahayana, 
are said to be the necessary conditions for the development o f the ten param is. See D.L. Barua, ed. Achariya  
Dhammapdla's Paramatthadipani, London: PTS, 1939, rpt. 1979, pp. 284-286, 289.
4 The devas occur in numerous suttas and are part o f the conceptual framework o f  the Buddhist world view, the 
section referred to here is the Devata-sam yutta  o f  the Samyutta-nikaya, see L. Feer, ed. The Samyutta-nikaya, vol 1, 
London: PTS, 1884, pp. 1-45.
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of the past buddhas, and bodhisattas, into agreement with the Buddhist cosmological view. The vyakarana 
by the devas is then a means of emphasising one of their roles in the world, and the bodhisatta’s 
superiority to them. The Jatakaniddna has many such instances of the devas becoming involved in the 
bodhisatta’s quest. Thus the devas act of vyakarana is one of the ways in which the Jatakaniddna uses 
them to legitimise, and authenticate, not only the teachings and events of that text, but also to show the 
importance of a buddha, and hence also of bodhisattas, for all classes of beings in samsara.
There are numerous references to the devas having conversations with the buddha in the Nikayas. 
These cases are always distinguished by the subservient role that the devas have in relationship to 
Gotama. In most examples, they come to seek advice from him, make offerings to him, or ask questions. 
The distinction between the Buddhist and bramanic conception of divine beings is that in Buddhism their 
status as devas does not entitle them to eternal life or happiness.1 The devas in Buddhism are subject to 
impermanence like all other samsaric beings. In spite of this, they have a prominent role in the Nikayas, 
and appear on all manner of occasions. In making the vyakarana to Sumedha they act in the role of a 
divine chorus that give notice of his pending buddhahood:
While the bodhisatta was sitting like that the devas o f the entire ten 
thousand fold world systems gave approval, saying: ‘Noble ascetic 
Sumedha, those former bodhisattas also sat crosslegged reflecting on the 
perfections. Likewise, while sitting at that former time they saw the 
prognostic signs,2 those signs also appear today. We know without doubt 
you will be buddha. Whoever sees3 these signs, he will certainly become a 
buddha.4
This form of the vyakarana is the Buddhist method of indicating how the devas of the entire cosmos have 
the bodhisatta brought to their attention by these signs. They are reacting to the inherent power of the 
bodhisatta, who has brought these signs to prominence, and thus to their notice. So, although it is the 
devas who make the actual vyakarana, it is the bodhisatta who has really caused this by his practice of the 
paramis. The role of the devas is, therefore, still one of subservience, where they are dependent on the 
bodhisatta, and merely serve as the harbingers of his enlightenment. This quote also refers to the various 
physical phenomena that accompany one soon to become a buddha. These visible phenomena, or thirty-two 
signs that foretell Sumedha’s buddhahood, form an addition in the Jatakaniddna, to the set of events that 
occur before a buddha’s enlightenment found in the early Nikayas.
These thirty-two signs are also said to have occurred at the conception, birth, enlightenment, and the 
beginning of the teaching career of the buddha Dipamkara.5 The prose commentary refers to them as
1 See M.M.J. Marasinghe, Gods in Early Buddhism, Vidyalankara Campus: Sir Lanka, 1974, p. 83.
2 Tibetan: sdug bsnal gyi mtshan ma mthon nas. Pali: pubbanimittani nama pannayanti. The Tibetan sdug bsnal in 
this sentence appear to be an error for shon, for the term shon gyi mtshan ma occurs earlier in the text at section 116  
o f  the edition for the Pali pubbanim itta, and also later in the text for the pubbanim itta, see section II 12 o f  the 
edition.
3 Tibetan: mthon bar gyur. Pali: pannayanti.
4 See sections I 20 of the translation and edition.
5 See sections I 16 of the translation and edition.
77
Chapter Three
pubbanimitta ‘prognostic signs’ while the gatha following1 has only nimitta. The Buddhavamsa commentary 
simply glosses this term, but makes absolutely no connection to the mahdpurisa-lakkhanas.2 The thirty-two 
signs referred to are not the mahapurisa-lakkhana ‘marks of a great man’ that might be expected here. 
Instead quite a different set of signs appear in the gdthds following this prose that represent an altogether 
different, or developed, tradition of the thirty-two signs. These thirty-two signs are not listed in the prose 
commentary of the Jatakaniddna, instead the gdthds3 following it provide examples of the kind of signs 
that appeared. The different kinds of extraordinary, and miraculous events are that all flowers, trees and 
plants flowered at once, and rivers reversed their courses. The signs or events mentioned are such that it is 
only the devas who are capable of realising the full significance of them all. In this instance the devas 
have the function of acting as the interpreters of these signs, for only they can understand their full 
implications. The signs are important not just for Sumedha and the world, but for the devas themselves.
It is a notable feature of Buddhist cosmological thinking, that it is the devas who benefit from contact 
with a buddha, or his teaching, and therefore welcome the appearance of a buddha.4 The act of vyakarana 
by the devas has the purpose of indicating the scope of their knowledge, and more importantly, the power 
inherent in a bodhisatta to bring about these distinctive signs. The devas simply act as the divine 
intermediaries who relate the importance of the signs to the world. In accordance with the Buddhist view 
of devas they are passive observers who have no influence or control over the events other than to 
interpret their meaning. This form of the vyakarana, though not recorded in the early Nikayas, is another 
of the means employed in the Jatakaniddna to reinforce the inevitability, and cosmic approval, of 
Sumedha’s pending enlightenment and buddhahood.
3. Vyakarana in theNdlaka legend
There are several legends and doctrines that have been associated with the birth and life of the buddha 
Gotama from the earliest periods5 of Buddhist textual history. These legends and doctrines are not 
confined to the Theravadin tradition, but are also found in various differing forms in the scriptures of 
other Buddhist schools. The Pali Vinaya account of the buddha’s life provides only the key events from 
the Buddhist viewpoint. This account contains no reference to the concept of a bodhisatta, to the life of 
the buddha prior to enlightenment, nor to the path he followed in order to attain buddhahood. All of these 
things are, however, laid out in detail in the Jatakaniddna, where the idea of vyakarana comes to form an 
important factor in a buddha’s life, and actually becomes a part of Buddhist doctrinal tradition concerning 
the purpose and function of buddhas and bodhisattas.
The notion of a formal act of vyakarana to announce the coming buddhahood of Gotama is undoubtedly 
very old, and is associated with the interpretation of physical signs on a bodhisatta’s body. This type of
1 See gatha  II 82, N. A. Jayawickrama, Buddhavamsa and Cariyapitaka , London: PTS, 1974, p. 14.
2 See I. B. Homer ed. M adhuratthavildsini nama Buddhavamsatthakathd, PTS, London, 1978, p. 99.
3 See the gdthds in sections I 20 o f  the translation and edition, the gdthds o f  this section are extracted from the 
Buddhavamsa II 70-107, seeN . A. Jayawickrama, Buddhavamsa and Cariyapitaka, London: PTS, 1974, pp. 13-16.
4 See M.M.J. Marasinghe, Gods in Early Buddhism, Vidyalankara Campus: Sri Lanka, 1974, p. 86.
5 The Mahavastu, Lalitavistara, Buddhacarita, and sections o f  the various Vinayas all include some references to 
the early events in the life o f  Gautama.
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formal act of recognition can be seen as the Buddhist method of gaining the acknowledgment and 
approval, which forms a kind of abhiseka, from a spiritually advanced ascetic. An early occurrence of the 
concept of a vyakarana for the buddha Gotama is found in the Pali canon in the Suttanipata of the 
Khuddaka-nikaya. The reference in the Nalaka-sutta1 contained within that collection furnishes an early 
use of a form of vyakarana to indicate the possible course of Gotama’s life. The core of the legend in this 
instance is that the isi ‘sage’ Asita becomes aware of the birth of Gotama, and on visiting him, and seeing 
his bodily marks, makes the vyakarana2 that he will become a perfectly enlightened buddha, and begin to 
teach. In this version of the legend Asita makes the prediction about Gotama in these words:
This prince will reach the highest peak of enlightenment.
He of supremely pure vision, will set going the wheel of the doctrine for the 
benefit of many people. His religious practice will be renowned widely.3 
This form of the vyakarana represents the prototype found in the early Nikayas for the foretelling of 
Gotama’s future attainment of buddhahood. The essential criteria for the vyakarana are established, 
namely that the one making it has some kind of spiritual power or authority, and that they recognise the 
bodhisatta as a potential buddha by his bodily marks. It is this spiritual power or authority that is one of 
the elements that gives the vyakarana its force, it must be the opinion of a spiritually adept person to have 
any degree of importance. Despite this, as in the case of the vyakarana by the devas, the ultimate agent 
behind the act is the bodhisatta. For by manifesting the bodily marks he allows them to be visible to 
Asita, who then interprets them to the world.
The use of the concept of vyakarana in the Nalaka-sutta, foretelling Gotama’s future, has the purpose 
of emphasising the inevitability of his buddhahood. In fact there are really two predictions made in this 
instance, the first being made by the devas1 to Asita, and the second made by Asita himself. Although the 
term vyalmrana is not employed in the Nalaka-sutta version explicitly, the overall intention of indicating 
what will happen in the future is nevertheless unmistakeable. The legend related in the Jatakaniddna is 
somewhat more developed than the version contained in the Nalaka-sutta. There is a distinct difference 
between the two accounts concerning the name of the person making the vyakarana. The Nalaka-sutta 
refers to the person as the isi ‘sage’ Asita, while the Jatakaniddna names him as tapasa ‘ascetic’ 
Kaladevala.5 This latter name is apparently synonymous with Asita, and may well reflect the influence of 
Buddhist Sanskrit works on the later strata of the Pali canon.6
1 The Ndlakasutta located in the Sutta-nipdta , London: PTS, 1913, rpt. 1965, D. Anderson, & H. Smith eds., pp. 
131-139.
2 Though the term vyakarana is not explicitly used in the Ndlakasutta the intention o f  the sage Asita is clearly to 
foretell or predict Gotama’s future career.
3 See D. Anderson & H. Smith eds., Sutta-nipdta, London: PTS, 1913, rpt. 1965, gatha  693, p. 134:
Sambodhiyaggam phusissat’ ayam kumaro 
so dhammacakkam paramavisuddhadassi 
vattharik’ assa bhavissati brahmacariyam.
4 See gdthds 684-685 o f  the Ndlakasutta, Sutta-nipdta, London: PTS, 1913, rpt. 1965, D. Anderson, 8c H. Smith 
eds., pp. 132-133.
5 Tibetan: dka’ thub pa Nag po lha len.
6 The two names are taken to refer to the same person within the Pali tradition, see G. P. Malalasekera, Dictionary 
o f  Pali P roper Names, London, 1937, rpt. Delhi: Oriental Reprint, 1983, vol 1, pp. 208-209; vol 2, pp. 55-56. See
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There are different variations on the Asita legend, and these are not only to be found in the accounts in 
the works of different schools. The Theravadin tradition has at least two differing traditions regarding the 
events of this legend, the Nalaka-sutta version in the Suttanipata, and the version of it found in the 
Jatakaniddna. The Jatakaniddna has accounts of two vyakarana being made by Kaladevala to two 
different characters, one to king Suddhodana, and one to Nalaka. The first of these occurs in a somewhat 
disingenuous manner, due to the populace of Kapilavatthu rejoicing at the birth of Suddhodana’s son, 
who they claim will be a buddha. Then Kaladevala hears of this from the devas and goes to see the boy:
Seeing the excellent marks of the bodhisatta, and thinking: ‘Maybe you 
will be buddha or maybe not’, but knowing: ‘Without doubt he will be 
buddha.’ Reflecting: ‘This is an extremely wondrous person’ he smiled.
Then considering: ‘Will I or will I not see this buddha?’1 and seeing: ‘I 
will not see him. For, between my death and rebirth in the formless 
plane,21 will be unable to discern the coming of a hundred or a tliousand^ 
buddhas.’3
This is the version of the vyakarana contained in the Jatakaniddna as related to King Suddhodana. The 
two most basic elements of this type of vyakarana are present here, a sage, and the marks on the 
bodhisatta's body.
Following the above version of the legend the second account of Asita’s vyakarana in the Jatakaniddna 
contains its own specific peculiarities. This account provides the narrative linking of one of the brdhmanas,
who made the initial vyakarana, with the later episodes of Gotama’s life. Its function seems to be to
provide continuity between the otherwise shadowy character of Asita, and his nephew, who encounters 
Gotama after his attainment of buddhahood, Asita says:
‘Will then any of my relatives see him become buddha or not?’, he saw 
his young nephew named Nalaka.4 So he went to his sister’s house and 
said: ‘Where is young Nalaka?’ She said: ‘He is at the lord’s house’, he 
replied: ‘Summon him!’ When Nalaka arrived before him he said: ‘Nephew, 
a son has been born in the lineage of the great king Suddhodana. He is 
one destined to become a buddha, he will become buddha after thirty five 
years. You will see him, so go forth now!’5
In this version there are some differences with that of the account contained in the Nalaka-sutta. The 
legend of the vyakarana being made by a brahman sage is common to many of the ancient Indian 
Buddhist traditions, the names of the person vary but the essential core of the legend remains largely 
unchanged. The version of this legend that is found in the Sanskrit work the Safighabhedavastu, from the 
Vinaya of the Mulasarvastivadins, has some variations with the Pali version of the same legend. The
also E. Senart, Le M ahdvastu, Paris, 1883, vol 2, pp. 37-38. J.J. Jones, The M ahavastu, London: PTS, 1952, rpt.
1976, vol 2, pp. 27. n. 2; 35. n. 1.
1 Tibetan: ’di nas sans rgyas nas bdag gis mthon nam mi mthon. Pali: aham imam Buddhabhutam datthum 
labhissami nu kho.
2 Tibetan: gzugs m ed pa’i gnas. Pali: Arupabhava.
3 See sections II 17 o f  the translation and edition.
4 Tibetan: Na la ka.
5 See sections II 18 o f  the translation and edition.
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legend related in the Sanghabhedavastu differs in some important details from the account of the Ndlaka­
sutta. In the Sanskrit version, Asita is informed of Gautama’s birth not by the devas, but by Nalada as he 
is called in that text. In the Sanghabhedavastu account Asita1 declares that the prince has two possible 
destinies, either to become a cakravartin or a perfectly enlightened buddha.
The account of the Mahasamghika school of the tradition concerning this legend of Asita’s vyakarana 
is contained in the Mahavastu. This work represents the tradition of that school2 relating to this legend. 
This text has two different versions of the Asita legend. In the first version Asita, prompted by earthquakes 
and other signs from the devas, goes with his pupil Nalaka to see the king’s son. There he sees that the 
boy has the thirty-two laksanas ‘marks’ of a great man. He then makes the vyakarana that the boy will be 
a buddha.3 In the second version Nalaka is Asita’s student, and is told by the master that a buddha has 
appeared in the world and that Nalaka should seek him out.4 The Buddhacarita5 also records the vyakarana 
by Asita, and refers to his nephew who is named Katyayana in that text.
The legend of Asita’s vyakarana in the Sarvastivadin Lalitavistara, has two versions. One of these is in 
prose6 while the other is in gathd1 as is usual in most sections of that text. In the Lalitavistara version of 
this legend Asita sees the boy’s birth and his laksanas by means of his divya caksu ‘divine eye’. He then 
goes on to give two possibilities for the boy’s future, that he will be a mighty cakravartin or a buddha. 
The most basic features that are shared by the Nalaka-sutta, and all the other versions of this legend 
mentioned up to the Jatakaniddna, are the recognition of bodily marks by a sage who then makes the 
vyakarana. These are the essential themes that can be traced to all these versions of the Asita legend.
4. Vyakarana by brdhmanas
The category of vyakarana mentioned in the Nalaka-sutta is a good example of the canonical approach to 
the question of prediction. The same thematic approach is continued in the Jatakaniddna, but in that text 
it is expanded to include two different possibilities. The forth type of vyakarana to be discussed here has 
a certain relationship to the above third category, since it follows essentially the same basic conception 
that only ascetics or brdhmanas are capable of interpreting the signs of future buddhahood. The first 
example of this type of vyakarana occurs even before the bodhisatta is bom.
1 In this text the two main characters are named Asita and Nalada, see The Gilgit M anuscript o f  the Sanghabhedavastu, 
vol. XLIX, 1 Part I Rome: Serie Orientale Roma, 1978, R. Gnoli, pp. 52-57.
2 While it is generally thought to be a Mahasamghika work there is a degree o f uncertainty among scholars over the 
precise school affiliation o f the M ahavastu, E. Lamotte and S. Bagchi both express uncertainty concerning the 
school to which it belongs, see E. Lamotte, H istory o f  Indian Buddhism, Louvain-Paris, 1988, p. 135, also S. Bagchi, 
ed.,M ahavastu-avadana , vol 1, Darbhanga: Mithila Institute, 1970, pp. 1-2.
3 See E. Senart, ed. Le Mahavastu, vol 2, Paris, 1895, pp. 32-33.
4 See E. Senart, ed. Le Mahavastu, vol 3, Paris, 1897, p. 383.
5 In the Sanskrit text o f  the Buddhacarita  these seven gdthds occur in canto 1, E.H. Johnston, ed. & tr. Buddhacarita
or Acts o f  the Buddha, Delhi: Motilal Banarsidass, 1935, rpt. 1984, pp.8-9.For the Tibetan translation see F. Weller,
Das Leben des Buddha von Asvaghosa, vol. 1, Leipzig: Verlag von Eduard Pfeiffer, 1926, pp. 16-17.
6 For the prose version see S. Lefman ,ed .Lalitavistara, vol 1, Halle, 1902, pp. 101-108.
7 For the gatha version see S. Lefman, ed. Lalitavistara, vol 1, Halle, 1902, pp. 108-112. See also the re-edited 
version  
Studien,
n £>. n r a la litav ist i i , ri n ryuz lu s i  iz s n
o f  these gdthds in, C. Regdmey, “Encore d propos du lulitavistara et de l ’dpisode d ’Asita”, Asiatische 
27, 1973, pp. 1-34. ! U  /  /
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The brdhmanas said: ‘Do not fear, Great king, a being has entered your 
wife’s womb. It is not a girl within the womb but a boy. He will be your 
son and if  he resides in the house he will be a cakkavattirdja, but if he 
abandons the house and goes forth he will be a buddha. Having overcome 
the world he will not therefore continue living in a house.’1
The inclusion of the two possible outcomes to Gotama’s life is a novel feature for the Pali legendary 
traditions. As has been noted, the earlier canonical versions of this episode make absolutely no reference 
to the two possible outcomes, they simply state that he will become a buddha. This version of the 
vyakarana episode can then be seen to have distinct similarities to the Lalitavistara account. Though 
whether it can be inferred from this equivalence that the Jatakaniddna version is derived from the 
Lalitatvistara is far from clear. The notion that the signs exist, and are capable of interpretation, is an 
element that is taken from the cultural background of the Indian tradition in general. However much the 
later Buddhist tradition seeks to distance itself from the brahmanic tradition, it is obliged in the depiction 
of its early history to present a traditional basis for the vyakarana. This type of vyakarana might be
treated as a synthetic narrative account, that relies on the old Indian tradition to make the importance of
the birth more meaningful from the Indian perspective.
As in the case of the performance of the abhiseka for a king, so in this instance the emphasis is firmly 
upon the spiritual authority of the brdhmanas who can make an accurate interpretation. This vyakarana 
has a dual purpose in the overall scheme of the Jatakaniddna. The primary purpose is that of making an 
authoritative declaration about the king’s son. This is carried out as a part of the public ritual of assigning 
a name to the bodhisatta.
The eight brdhmanas explained these different kinds of sign. They explained 
the sign of entering the mother’s womb after abiding in Tusita. Seven 
among those brdhmanas raised two fingers and explained the sense as 
twofold saying: ‘If one possessed of this sign lives in a house, he will be a 
cakkavattirdja; if he goes forth, he will be a buddha.’ Moreover after 
explaining all the qualities of a cakkavatti the youngest of those brdhmanas, 
the youth named Kondanna, gave a name to the bodhisatta, who possessed 
the supreme perfected signs, saying: ‘Here on the one hand there is no 
reason to abide in a house, and since he will not dwell in a house, he will 
be a buddha’2 and raising one finger he made the prediction in this way.
Understanding that at the time of being bom as a man he had previously 
performed meritorious acts.3 He surpassed the other seven brdhmanas by 
saying: ‘Since he is possessed of these signs that lack even the intimation 
of abiding in a house, he will doubtless become a buddha’, he did not see 
more than one destiny.4
In this extract the two possibilities are set out by the majority of the brdhmanas, and then promptly
1 See sections II 11 o f  the translation and edition.
2 Tibetan: ’di ni khyim na gnas pa’i rgyu med pas mtha’ gcig nid du khyim na mi gnas par sans rgya’o. Pali: etassa 
agaramajjhe thanakaranam n ’ atthi, ekanten’ eva vivattacchaddo Buddho bhavissati.
3 Tibetan: ’di ni snar gyi gzi byas pas phyis mir gyur pa na ses rab dan ldan no. Pali: Ayam hi katadhikaro 
pacchimabhavikasatto pannaya.
4 See sections I I 19 o f the translation and edition.
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rejected by the eighth as being inappropriate to a bodhisatta. The true interpretation of the bodhisatta’s 
signs allows for only one possible interpretation. Another secondary point of importance to this form of 
the vyakarana, is the linking of Kondanna to the bodhisatta. From the narrative point of view this acts as 
the means of introducing the first historical arahat into the bodhisatta’s biography. On the literary level, it 
also provides a continuity with the earlier Asita episode, and gives coherence to the narrative as a whole.
5. Vyakarana by natural phenomena
The final type of vyakarana to be discussed is that which is dependent upon natural or inanimate 
phenomena. Two instances illustrating this method have been selected from the Jatakaniddna as examples 
of how the Buddhist tradition extended the range of this concept of vyakarana into the phenomenal 
world. The Nikaya tradition has of course preserved elements of this kind of natural acknowledgment of a 
buddha, in particular with reference to the occurrence of unusual events at certain key stages of a 
buddha’s life.1 This class of vyaltarana is perhaps not as significant, from the doctrinal stance, as that 
made by a buddha, but it is indicative of the development of the depiction of the miraculous aspects of a 
bodhisatta’s life. The first quotation attempts to link these natural events with the physical act of the 
bodhisatta’s conception, something that is not dealt with in the Nikayas, where no reference occurs to this 
event.
Following this the ten thousand fold world shook, trembled and let out a 
noise at the same time as the bodhisatta entered his mother’s womb. Then 
the thirty two signs or portents2 appeared.3
This quote is in a sense the initiator within the Jatakaniddna of the notion that a number of supernatural
occurrences take place at particular times in a bodhisatta’s life. The Nikayas give the list of religiously
significant events, such as the attainment of enlightenment, and the first teaching, as causes of earthquakes.
Only in the Jatakaniddna does the list of these events causing earthquakes extend to the act of a
bodhisatta’s conception. Thus, the miraculous occurrences that are only associated with the important life
events of the buddha in the Nikayas, are developed in the Jatakaniddna, and applied to the mundane
episodes in the life of the bodhisatta.
Finally, there is one other narrative episode that reveals the extent of the development that had taken
place in the Jatakaniddna in respect of this tendency towards a more naturalistic portrayal of vyakarana.
In particular, the episode where the bodhisatta’s pending enlightenment is foretold. This episode is
specific to the Jatakaniddna, with no other Nikaya source as precursor to it. This episode takes place after
the meal, offered by Sujata to the bodhisatta, which is the last meal before the enlightenment, and so is
given great significance in the text.
Furthermore after eating the milk porridge he took the golden bowl in his
1 For example the M ahaparinibbdna-sutta  contains a description o f  the occasions in a buddha’s life that cause 
earthquakes. The Anguttara-nikaya also provides a list o f  the eight events in a buddha’s life that bring about 
earthquakes., see E. Hardy, ed. Anguttaranikaya, vol. 4, London: PTS, 1899, rpt. 1979, p. 307.
2 Tibetan: shon gyi mtshan ma. Pali: pubbanimitta.
3 See sections I I 12 o f  the translation and edition.
83
Chapter Three
hand saying: £If it is possible that I become a buddha today, let this bowl 
go against the flow of the water. If not let it go with the flow!,’ he cast it 
into the water. Controlling the current of the river it went to the middle of 
the river, going against the current for just eighty cubits, like a swift horse 
goes to the spot in the middle. Turning once on the river it sank, going to 
the dwelling of the ndga king Kala. Then the large golden bowl, which 
had held milk enjoyed by three buddhas, made a chinking sound and 
remained on one side at the lowest point of all.1
This quotation is the most abstract form of all the vyakarana contained in the Jatakaniddna. It is an 
entirely unprecedented instance of nature recognising the immanent fruition of the bodhisatta’s path. The 
main purpose of this passage is centred on validating the bodhisatta’s quest, in that its successful outcome 
is foretold. This symbolic, or naturalistic, presentation is the culmination of the different methods of 
vyakarana discussed in this chapter. These various types of vyakarana are among the means by which the 
bodhisatta doctrine comes to be formulated and systematised for the Theravadin tradition.
Conclusion
The presentation of the bodhisatta, and the array of technical terminology that comes to be associated 
with this concept, reaches its most significant juncture in the Jatakaniddna. Before the appearance of this 
text the bodhisatta doctrine, as such, can barely be said to have existed for the Theravadin tradition. Only 
with the detailed and systematic approach taken in that text can we begin to refer to any kind of a thought 
out bodhisatta doctrine within that tradition. It is important to note that while the various elements that 
have come to be most closely connected with the bodhisatta doctrine, were present in some form or other 
in texts prior to the Jatakaniddna, their presentation and definitions in the Jatakaniddna raise them to a 
completely different doctrinal level. There is a definite distinction that must be drawn in respect of the 
study of the bodhisatta doctrine within the Theravadin tradition. This distinction is based upon the 
difference between the early Nikayas, and later canonical treatment of this concept. This distinction,
c\
when viewed from a strictly academic perspective, becomes a problem of the dating of textual and 
doctrinal history. Without a historical, or historico-philological, approach to this problem there can be no 
resolution of the problem of the relative dating of the texts in question.
The Jatalcanidana presents a vivid contrast to the early Nikaya, Vinaya, and Jataka accounts of the 
bodhisatta’s life. The text provides a continuously connected, and doctrinally innovative version of these 
events. It incorporates some of the existing legendary materials from the Vinaya, and Sutta-pitaka, as well 
as the early doctrinal positions found in those collections. Where the Jatakaniddna differs from those 
collections is in the manner in which it presents the legendary material, and its introduction of a totally 
new conceptual framework to the doctrines found in the Theravadin tradition, and also in the implications 
that can be inferred from them. The Jatakaniddna represents the culmination in the development of the 
theories found in the Pali canon on the nature of buddhas and bodhisattas. The most important purpose of 
the text is to present a rationale for the buddhas preceding Gotama, and to elucidate the intricacies of the
1 See sections II 55 of the translation and edition.
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bodhisatta’s path to buddhahood.
That some concept of a bodhisatta existed in the Theravadin tradition prior to the appearance of the 
Buddhavamsa is indisputable. But to assume that the concept of a bodhisatta, as it existed in the pre- 
Buddhavamsa literature, is the same as it occurs in the post-Buddhavamsa literature is a grave fundamental 
error. This error is based on anachronistic and unhistorical reasoning, for there is no trace in the early 
Nikaya texts of the concept of a bodhisatta, with all the attendant doctrines that are only found in the later 
texts such as the Buddhavamsa, Cariyapitaka, and Jatakaniddna. That there is a rudimentary notion of 
such a concept as the bodhisatta in the early Nikayas is evident. But the definition of the concept, and the 
precise role that it fulfils for Buddhism is not present in any coherent form in the early Nikaya texts. It 
may be argued that the role and function of the bodhisatta is implicit in the very appearance of the word 
bodhisatta, and its connection with the historical Buddha in the jdtakas. However, this would be to 
suggest that the definition of this bodhisatta concept can somehow be projected back into early textual, 
and doctrinal, history from the level of some later texts. For, the bodhisatta concept in the early texts and 
the concept as contained in the later texts are entirely different things. There is almost no common ground 
between the two views, since the Buddhavamsa and Jatakaniddna treatment of the bodhisatta includes all 
the distinct terminology that mark them out as representative of a late phase in the depiction and 
delineation of the bodhisatta concept.
There is then a strong body of philological, and historical, evidence for the view that the Buddhavamsa, 
and Jatakaniddna, represent a later stage in the development of the bodhisatta concept within the Theravadin 
tradition. The most important component of this evidence is based on the results o f the philological 
research carried out in this study. This research has identified the technical, and doctrinal, terms specific 
to these texts, and which are referred to in this chapter as only occurring in these late texts and their 
commentaries. Thus all the specific terminology that assist in the creation of the bodhisatta doctrine for 
the Theravadin tradition are unattested in the early Nikayas, it is only in th& Buddhavamsa, and Jatakaniddna, 
that they appear as integral events and stages in the life of a bodhisatta. The examples cited show the uses 
of these terms that are explored in this study, and seek to indicate how they are presented in order to 
integrate the bodhisatta doctrine into the Theravadin world view.
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A Study of the Ten Paramis in the Jatakanidana
Introduction
In its description of the path of the bodhisatta the Jatakaniddna makes use of a group of concepts that are 
first employed in the Pali canon by the Buddhavamsa, and to a lesser extent by the Cariyapitaka. This 
group of concepts act to define bodhisattas in a particular doctrinal way that distinguishes them, as 
buddhas are also distinguished, from all other beings in samsara. These concepts establish a new emphasis 
in the doctrinal sphere of the Theravada, by putting a greater stress on the nature of bodhisattas, and what 
it is exactly that defines them within the world view of the Theravadin tradition. The group of concepts in 
question is comprised of two main categories of terms. First are the terms relating to bodhisattas that 
distinguish them from other beings. These include the terms buddhabijankura ‘sprouting seed o f a 
buddha’, buddhamkuru ‘sprout of a buddha’, and others1 that are used to portray, among other things, the 
innate or latent state of buddhahood that exists for every bodhisatta. This group of terms begin to define 
and delineate the bodhisatta in a way that is unprecedented for the Pali canon. The second group of terms 
relate to the specific practices that the bodhisatta has to fulfil. This group consists of terms such aspdrami 
‘perfection’, buddhakara-dhammd ‘things causing buddhahood’, dhamma bodhipacana ‘things that ripen 
bodhV, and finally buddhadhamma ‘buddha things.’ This group of terms relate to the emerging soteriological 
path that the Sumedhakatha section of the Jatakaniddna incorporates from the Buddhavamsa, and which 
emphasise the ton paramis as the ultimate source of buddhahood. Both groups of terms play an important 
role in the history of Pali Buddhist thought regarding the bodhisatta, and the development of that conception 
which takes place in thq Jatakaniddna.
The ten paramis belong to the second group of terms mentioned above. They are all referred to in the 
Buddhavamsa, though the Cariyapitaka does not mention all of the ten paramis.2 These ten paramis are 
depicted in both these texts as the essential elements in the path of the bodhisatta. The practice and 
fulfilment of each of the ten being asserted to be an absolute prerequisite for any bodhisatta wishing to 
attain the state of buddhahood. The establishment of buddhabhava ‘buddhahood’3 as an explicit goal for
1 The range o f  this terminology, defining particular characteristics o f  the bodhisatta, that is used in the Buddhavamsa 
is considerable. The terms buddhabijankura and buddhamkuru are only two o f  this range o f  terms describing the 
bodhisatta in a novel way. There are also a number o f  other terms relating to the buddhas, such as : buddhaldcca, 
buddhaguna, buddhalilha and buddhavisaya, that are indicative o f  the general trend in the Buddhavamsa o f  presenting 
a more transcendent definition o f  the Buddha.
2 The Cariydpitalca only has seven o f  the param is  as text divisions, these are: dana, s ila , nekkhamma, adhitthana, 
sacca, mettd  and upekkhd. O f the remaining three: viriya, khanti and panna, the first two are mentioned in individual 
gdthds but panna  does not occur.
3 The term buddhabhava is used here in the sense o f  ‘state o f  a Buddha’ and is the goal that is ultimately aimed for 
by the bodhisatta, not simply arahatta  or nibbana. The word ‘b u d d h a b h a v a given by Rhys Davids as ‘condition o f  
a Buddha, enlightenment’ in PTSD, p. 490, citing J I  p. 14, which is equivalent to sections II 8 o f our translation and 
edition. The use o f  the term seems to be restricted almost exclusively to the commentaries, a search for the term on 
the two CD-ROMS o f the Pali canon produced fourteen occurrences in nine different commentarial works, but apart 
from the Buddhavamsa references no other canonical occurrences were found. See Chattha Sahgayana CD-ROM
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the bodhisatta in the Jatakaniddna, and Buddhavamsa, represents in itself a major change in doctrinal 
thinking and emphasis within the Theravadin tradition. In the earlier Nikaya literature the conception of 
the attainment of enlightenment, and therefore buddhahood, was only directly connected with Gotama. 
The concept of buddhahood initially appears to been considered as an historical event which was unique 
to the character of Gotama, in that he was the first to have achieved this state. It is only with the 
appearance of the notion of previous buddhas, first in the Mahdpaddna-sutta, and later in the Buddhavamsa, 
that the first textual evidence emerges that this necessarily entails the existence of previous bodhisattas.
It is within this context, as part of the tradition that develops and defines the concept of the bodhisatta, 
that the Jatakaniddna's canonical and commentarial explanations of Sumedha’s life appear. In the 
Jatakaniddna!s exegetical sections the place of the ten paramis, as a unique part of the bodhisatta’s 
practice, are fully established for the Theravadin tradition. Prior to this the appearance and treatment of 
the ten paramis in the Buddhavamsa is illustrative of the kind of developments, or additions, that must 
have occurred within the existing canonical tradition. This provides an example of the means by which an 
apparently novel doctrine, such as the emerging bodhisatta doctrine in the Buddhavamsa, may be developed 
or included, in a sense retrospectively, within the doctrinal and conceptual framework of the Pali canon. 
Much the same can be said of the teachings and terms that are exclusively centred on the bodhisatta. The 
emergence of this systematised, and sophisticated, bodhisatta path to full buddhahood is indicative of the 
immense revolution, certainly if  the preceding canonical material is considered, in thinking that the 
Jatakaniddna represents within the Theravadin tradition.
Parami as a new concept in the Pali canon
Within the group of texts consisting of the Buddhavamsa, and Cariyapitaka, the concept of the paramis 
holds a vital innovatory position.1 Here they introduce the term parami, and describe its relationship to 
the bodhisatta. The two texts begin setting out in detail the various strands of development in the 
traditions about the nature, and function, of the bodhisatta, together^vliat it is that is unique to them. The 
usage of the term parami is also the most distinctive, and innovative of the ways in which the conception 
of the path to buddhahood is developed in the Jatakaniddna. The very derivation of the word paramf is 
not entirely certain in the history of Pali philology, with extremely few occurrences prior to its use in the 
Buddhavamsa, and Cariyapitaka. Where the term does occur in the early canonical works it does not have 
the technical, nor semantic, range with which it is invested in those two later texts. The ten paramis
from  Dham magiri (Version 1.1), Vipassana Research Institute, Dhammagiri, Igatpuri, India, 1997 and Chattha 
Sahgayana CD-ROM  from  Dham m agiri (Version 3), Vipassana Research Institute, Dhammagiri, Igatpuri, India, 
1999.
1 The introduction o f  this term into Pali tradition marks a significant development in the conceptual position o f  that 
tradition connected with the bodhisatta, see S. Jayawardhana, “A  Critical Introduction to the Study o f  Pali Tikas”, 
Sesquicentennial Commemorative Volume o f  the R oyal A siatic Society o f  Sri Lanka 1845-1995, Colombo, 1995, p. 
298.
2 The primary meaning o f the term param i is that o f ‘completeness, perfection’ and it only acquires its specifically 
soteriological connotations with the advent o f  the Buddhavamsa and its linking to the causes o f  buddhahood. See 
T.W. Rhys Davids, PTSD, p. 454, R.C Childers, A D ictionary o f  the P ali Language, London, 1875, rpt. Kyoto: 
Rinsen, 1987, pp. 334-5.
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listed1 in the Buddhavamsa are: danci ‘giving\s ila  ‘morality’, nekkhamma ‘renunciation’,panna ‘wisdom’, 
viriya ‘energy’, khanti ‘patience’, sacca ‘truthfulness’, adhitthana ‘resolution’, mettd ‘loving-kindness’ 
andupekkhd ‘equanimity’.
The earliest attested usages of the term parami have little in common with its usage in those two later 
texts, where the term becomes elevated to represent the ten key phases in the bodhisatta’s career. It is 
only with the compilation of the Buddhavamsa, and Cariyapitaka, that the term parami comes to be 
employed in a highly technical sense2 as a central part of the scheme laid out to depict in detail the stages 
and practices of a bodhisatta’s life. Within this context the concept of a parami represents two related 
things. First it embodies each one of the ten individual qualities that are explained as forming the basis for 
progress to buddhahood, and secondly, it also represents the completion of the development of each of 
those ten qualities. Therefore, with the appearance of the Buddhavamsa, and Cariyapitaka, the teachings 
and doctrines concerning the path of the bodhisatta, along with the ten paramis, become a part of the Pali 
canonical tradition.
Early Mahayana occurrences o f pdramita
The equivalent concept to the Pali term parami for the Sanskrit tradition is that of pdramita. This word is 
also found in Pali but in this form3 it occurs only at the end of compounds. The use of the term within the 
early Prajhdpdramita siitras is well attested, taking as it does a core role in the evolution of the bodhisattva 
career for the Mahayana tradition. In the Astasdhasrika-prajhdpdramita, which is the oldest of that group 
of Mahayana sutras, a list of six pdramita are given, five of which have Pali counterparts while the v3V—/
remaining one, dhydna, is not found in the Pali list of the ten paramis. Other early Mahayana sutras, such 
as the Kasyapaparivarta,4 and the other texts of the Bodhisattvapitaka,5 also use this sixfold classification 
of the paramitds. There are, however, some early Mahayana sutras, notably the Vimalakirti-nirdesa-sutra, 
that use both a sixfold and a tenfold6 scheme of the paramitds. Thus, from an early period there was a
1 The ten param is  are first mentioned as individual qualities that are part o f  the group o f  ten in the following  
gdthds o f  the Buddhavamsa: ddna at II 116a; sila  at II 121a; nekkhamma at II 126a; panna  at II 131a; viriya  at II 
136a; khanti at II 141a; sacca  at II 146a; adhitthana at II 151a; mettd at II 156a; upekkhd at II 161a. See N. A. 
Jayawickrama, ed., Buddhavamsa and Cariyapitaka, London: PTS, 1974, pp. 16-19. For the corresponding Tibetan 
verses see sections 1 22 to 1 31 o f the edition.
2 The emergence o f  the doctrine o f  the param is  is difficult to explain on the basis o f  the Pali canon alone, and some 
scholars have questioned its origin. Geiger says: In the first four nikayas the doctrine o f  the param is  is still 
unknown. See W. Geiger, Pali Literature and Language, tr. Ghosh, B., Calcutta, 1978, p. 22, also see M. Wintemitz,
A History o f  Indian Literature, vol 2, Calcutta, 1933, p. 152.
3 See F.L. Woodward et al, Pali Tipitakam Concordance, vol. 3, Oxford: PTS, 1993, p. 265, and R.C, Childers, A 
Dictionary o f  the P ali Language, London, 1875, rpt. Kyoto: Rinsen, 1987, p. 334.
4 The list o f  six param itd  is given in the Kasyapaparivarta, see A. von Stael-Holstein, The Kasyapaparivarta: A 
Mahayana sutra o f  the Ratnakiita class, Shaghai, 1926, p. 13.
5 The history and composition o f  the collection o f  texts known as the Bodhisattvapitaka  has been described by 
Pagel in his work on this collection, see U. Pagel, The Bodhisattvapitalai: Its Doctrines, Practices and their Position  
in Mahayana Literature, Tring: Institute o f  Buddhist Studies, 1995, see especially pp. 7-9.
6 The four additional pdram ita  mentioned in the Vimalaldrti-nirdesa-sutra are: upayakausalya  ‘skillful m eans’, 
pranidhana  ‘resolution’, bala  ‘power’ and jndna  ‘knowledge’. See 'Phags p a  dri ma m e d p a r  grags p a s bstan p a  
shes bya ba theg p a  chen po 'i mdo, see D.T. S uzuk i, ed ., The T ibetan  T rip ita k a , T ok yo: Suzuki R esearch  
Foundation, 1956, no. 843, vol 34, 74-3-3/4, for the list o f ten.
88
Chapter Four
discrepancy, or at least some difference of interpretation, over the precise number of these qualities.1 The 
Mahavyutpatti preserves a record of a list of ten paramitds but the list of the six2 is not given as an 
independent classification, though the six are included in the list of ten given in that text. The scheme of 
the six pdramita was established by the Mahayana traditions as a way of amassing all their teachings that 
were centred on the bodhisattva, that most crucial of figures for those schools, within a single group of 
concepts.
The Mahayana notion that there was a certain method of practice for the bodhisattva led to the 
emergence of the concept of a graded and defined path, consisting of these six,3 or ten, paramitds. There 
is evidence that this concept was also present in the Hinayana schools, in particular among the Sarvastivadins, 
as is attested by the appearance of the conception of the paramitds in early Hinayana texts. For example, 
the Mahavastu in one of its sections dealing with former buddhas, refers to the six pdramita they had 
completed as: dana, sila, ksanti, virya, dhyana and prajhd 4 Though in the Mahavastu the paramitds are 
much less prominent and systematised than is the case in the Mahayana texts. Another distinction in that 
text is that they are not overly emphasised or stated to be a universal part of the bodhisattva's training. 
The Mahavastu does, however, present what is perhaps one of the earliest conceptions of a bodhisattva 
career in ten stages, where it gives a list of the ten bhumis ‘stages’ that represent the stages5 of the 
bodhisattva’s career. That text devotes a considerable amount of space to the ten bhumis but there is no 
connection or linking of them with the paramitds. This division into ten bhumis, to be found in both the 
Hinayana and Mahayana traditions, may be very old.6 Though neither the Astasdhasrikd-prajnaparamitd, 
nor the Vimalakirti-nirdesa-sutra make any mention7 of the bhumis as an inherent part of the Mahayana 
path, it is only in the la te/ Mahayana sutras that they are they introduced.
1 There has been much discussion as to whether the list o f  six, or the list o f  ten, is the oldest classification. N. Dutt 
among others considers six to be the oldest but this is not accepted by Barua, see D .L Barua, ed. Achariya 
Dhammapala's Paramatthadipani, London: PTS, 1939, rpt. 1979, pp. xii-xiii.
2 The M ahavyutpatti gives a list o f  the ten param itds  that is different to the Pali list, nos. 914-923: dana , s ila , 
ksanti, virya, dhyana, prajhd , upaya, pranidhana, bala  and jh dna, see R. Sasaki, M ahavyutpatti, Tokyo: Suzuki 
Gakujutsu Zaidan, 1916, rpt. 1973, vol. 2, p. 71.
3 The sixfold system o f the param itds  is the most frequently used listing in the Prajnaparamita su tras, see N. Dutt, 
ed. Pahcavimsatisdhasrikd Prajhdpdram ita, London: Calcutta Oriental Series, 28, 1934, pp. 17-18, and P. Ghosa, 
ed. Satasdhasrika Prajhdpdramita, Calcutta: Bibliotheca Indica, 115, 1914, pp. 55-56.
4 There are only isolated instances o f  the list o f six param itds in the Mahavastu , see Le Mahavastu, ed. E. Senart, 
vol 3, Paris, 1897, p. 226. A  list o f  five, dana, sila, h a n d , dhyana and prajhd, occurs at Le Mahavastu, vol 2, Paris, 
1890, p. 296, but the system s o f  five or six param itds  are not the fixed sets o f  qualities in the M ahavastu that they 
are in the Mahayana- sutras, the Buddhavamsa or Jatakaniddna. The Mahavastu  has many examples o f  the six  
individual param itds being referred to.
5 For the treatment o f  the ten bhumis in the M ahavastu  see, , E.Senart, Le M ahavastu, vol. 1, Paris, 1882, pp. 
63-193, see also E.J. Thomas, The H istory o f  Buddhist Thought, London: RKP, 1933, rpt. 1971, pp. 201-203; A. 
Hiwakawa, A H istory o f  Indian Buddhism from  Sdlyam uni to Early M ahayana, Hawaii: University o f Hawaii Press, 
1990, p. 305; Sangharakshita, A Survey o f  Buddhism, London: Tharpa Publications, 1957, rpt. 1987, 438.
6 See T. Rahula, A Critical Study o f  the Mahavastu, Delhi: Motilal Banarsidass, 1978, pp. 62-3, and P. W illiams, 
Mahayana Buddhism: The doctrinal foundations, London: Routledge, 1989, p. 204.
7 That the bhumi classification came to be accepted within the Prajnaparamita tradition can be verified by the 
Astadasasahasrikd making use o f  the ten bhumi scheme for the life o f  the bodhisattva. See E. Lamotte, “ The 
Teaching o f  V im alalartf, tr. S. Boin, London: PTS, 1976, p. xcviii.
8 Certain Mahayana texts do use both classifications, the Dasabhjimi chapter o f  the Avatamsalca-sutra uses the 
scheme o f the ten param itds and the ten bhumis, see R. Kimura, A \H istorical Study o f  the Terms Hinayana and
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The use of the concept of pdramita by the Prajnaparamita sutras is evidence of the developing trend 
towards the enhancement of the personage of the bodhisattva. For, these texts are concerned with giving 
guidance to the bodhisattva, and with setting out the means for following that path. This trend has always 
been most apparent in the texts of the Mahayana schools, and though not unknown within the Hinayana 
schools, it did not develop among them to the same extent. The Prajnaparamita sutras, in particular, are 
among some of the earliest Mahayana texts dedicated to elucidating the path of the bodhisattva within the 
framework of a series of six pdramita. The existence of the concept of the six pdramita in the Hinayana 
texts, and the Prajnaparamita sutras, together with the appearance of the ten paramis in the Jatakaniddna, 
is evidence of the tendency to use them as distinctive elements in the doctrine of the bodhisattva.
The concept o f parami in the early Pali sources
The evidence for the use of the term pdramita as a technical term relating to the essential practices of a 
bodhisattva is then well attested in the Mahayana traditions. The position of the Theravadin tradition 
towards a conception ofparami as an integral element in the bodhisatta’s career is really twofold. In the 
early Nikayas of the Pali canon there is no reference whatever to a system of practice based on the 
conception of paramis. The reasons for this are simply because there was no conception of a bodhisatta as 
a distinct type of person1 defined and laid out within the Theravadin tradition, and therefore no bodhisatta 
doctrine as such. This is not to infer that the conception of a bodhisatta was completely unknown to that 
tradition. It is only to say that the conception of a bodhisatta, as found in the Mahayana in the form of a 
distinct type of person with a particular graded path to follow, is entirely wanting in the early Nikaya 
tradition of the Pali canon.2 Because the basic term bodhisatta is present in the Nikayas and Jataka, does 
not mean that there was a corresponding bodhisatta doctrine or ideal in those texts.3 That is to say, beyond 
the simple conception that Gotama had many previous lives before attaining buddhahood, these texts 
make no attempt to depict a fully integrated or coherent bodhisatta doctrine. The second, and later,
Mahayana and the Origin o f  Mahayana Buddhism, Calcutta, 1927, rpt. Delhi: Indological Book Corporation, 1978, 
pp. 135-6.
1 The Puggala-pahhatti refers to the eight types o f  person on the ariyan  path and the four types o f  puthujana, but 
does not contain in any o f  its lists the category o f  bodhisatta. See C.A.F. Rhys-Davids & G. Landsberg eds. 
Puggala-pannatti-atthakatha, JPTS, 7, 1914, pp. 251-253.
2 The difference between the Theravadin and the Mahayana conception o f  bodhsatta/bodhisattva is considerable, 
and has often been ignored. Though Basham has drawn attention to the intrinsic differences between the concept for 
the two traditions. See A.L. Basham, “The Evolution o f  the Concept o f  the Bodhisattva”, in The Bodhisattva  
Doctrine in Buddhism, ed. L.S. Kawamura, L., Ontario: Wilfred Lairier Press, 1978, pp. 19-21. On the other hand 
there are some scholars who seem  to disregard the textual and historical evidence, and attempt to suggest that the 
bodhisatta doctrine was always present within the teachings o f  the Pali canon, Rahula conflates the concept o f  
bodhisatta by ignoring the basic differences between the Hinayana and Mahayana schools. See, W. Rahula, “The 
Bodhisattva Ideal in Theravada and Mahayana”, in Zen and the Taming o f  the Bull, London, 1978, pp. 73-74. The 
same basic historical error is made by Ratnyaka, where it is argued that the Pali texts dealing with the bodhisatta are 
o f  equal equivalent age to the rest o f  the Pali canon, see S. Ratnayaka, “The Bodhisattva Ideal o f  Theravada”, 
JIABS, 8, 1985, pp. 87-89.
3 The origins o f  the bodhisatta concept may well be linked to the Jataka collection, and the methods o f  exegesis 
that built up around these Jataka gdthds. It could be that these oral traditions provided much o f  thtTbasiSTor the later 
evolution o f  the bodhisatta doctrine in the Theravada school. See A.L. Basham, “The Evolution o f  the Concept o f  
the Bodhisattva”, in The Bodhisattva Doctrine in Buddhism , ed. L.S. Kawamura, L., Ontario: Wilfred Lairier Press, 
1978. pp. 23-24.
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position of the Theravadin tradition towards the conception of a bodhisatta is not unlike the above 
mentioned Mahayana position. Here in such texts as the Buddhavamsa, Cariyapitaka, and Jatakaniddna, 
the bodhisatta formally becomes one who is destined to become a buddha in the future, due to certain 
decisions, or spiritual rites of passage, as well as the training in a specific group of practices. The sources 
for this view of the bodhisatta are to be found in the Theravadin tradition primarily within the three above 
Pali texts, but also in a more developed state in some of the commentaries to those works.
The early occurrences of the term parami in the Pali canon are not in any way technical or philosophical 
usages of the term. The usage in the early Nikayas is confined to the simple idea of ‘completion’ or 
‘perfection’ of an act or skill. The Suttanipata contains two1 references to the term that fall into this 
category of usage. The two gatha cited here make use of the term in an identical way. The first of these 
gdthds has the request: ‘Tell me his perfection in the mantrasV with the term ‘perfection’ here relating 
solely to the mastery, skill or deep comprehension of something, in this case the mantras. The response to 
this question: ‘he has attained perfection in his own teaching’, can be taken in the same sense as the first 
gatha, that is in the sense of mastering or thoroughly comprehending something, in this case their own 
doctrinal teachings.
The term parami also occurs in the Majjhima-nikaya in a similar context to that mentioned above. The 
Anupada-sutta gives a list of a series of achievements that could be attained within the Buddha’s teaching. 
The text says that a person who has acquired these achievements could be referred to in the following 
way:2 ‘He is one who has attained mastery, he is one who has attained perfection in the virtues of the 
ariyans.’ The term parami is again used here to describe the state of ‘completion’ or ‘perfection’ of 
something. In this example the qualities that are ‘perfected’ or more naturally ‘fully developed’ are those 
of virtue, concentration, perception and freedom. These references employing the term parami make no 
mention of its connection with the bodhisatta nor to it being a distinct component of the path followed by 
the bodhisatta.
Another similar usage of the term parami is to be found in the commentarial work the Milindapanha, 
though the Burmese3 tradition regard this text as a canonical work and located it within the Khuddaka-nikaya, 
The hypotheses regarding the date of this text place it between the ranges of the second century BCE, up 
to the fifth century CE4 though a more exact dating is impossible. This text contains two references to the
1 The gatha  are nos. 1018 and 1020 o f  the Suttanipata,, see D. Anderson, & H. Smith eds., Sutta-nipdta , London: 
PTS, 1913, rpt. 1965, p. 195:
Adissa jammanam bruhi, gottam bruhi salakkhanam, 
mantesu paramim bruhi, kati vaceti brahmano.
lakkahane itihase ca sanighandusaketubhe, 
panca satani vaceti, sadhamme paramim gato.
2 See R. Chalmers, ed. The Majjhima-nilcaya, vol. 3, 1899, Oxford: PTS, rpt. 1994, pp. 28-29: “Vasiputto paramipatto 
ariyasmim sllasmim”.
3 See K.R. Norman, P ali L iterature , Weisbaden: Otto Harrassowitz, 1983, p. 31.
4 For the various discussions o f  the possible dates for the composition o f the Milindapanha see K.R. Norman, Pali 
Literature, Weisbaden: Otto Harrassowitz, 1983, p. 110-111. Also see O. von Hiniiber, A H andbook o f  Pali Literature, 
Berlin: W. de Gruyter, 1996, pp.85-86; L. Renou & J. Filliozat, L Tnde classique, tome II, Paris: EFEO, 1953, pp.
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term parami, and both of them are within the semantic ranges already noted, and are similar in purport to 
the examples from the Suttanipata and Majjhima-nikaya. The first of these relates to the accomplishment 
of learning the Buddhist scriptures. The Milindapanha describes the abilities of the main interlocutor of 
the text, Nagasena, thus:1 ‘He has completed the learning by heart of the teacher’s dispensation that is in 
nine sections.1 In this case the learning of the scriptures is the thing that is ‘accomplished’ or ‘completed’ 
by the teacher Nagasena. The second example from the Milindapanha refers to the accomplishment of the 
four patisambhidd of Buddhist teaching. The text refers to him thus:2 ‘He has attained mastery in the 
analytic knowledges of meaning, dhamma, language, and ready wit.’ These examples of the early usage 
of the term parami give absolutely no indication of the important position the term would come to hold 
within the later canonical texts that came to be added to the Pali canon.
The use of the term parami in the examples given here cannot be classified as technical usages relating 
specifically to a bodhisatta. The import of the term in the cited cases conveys nothing beyond the general 
notion of the development of a skill or a particular quality. There is no idea in these texts that the term 
parami constitutes any important or integral part of the Buddhist path that it later comes to form, nor is 
there any notion of them consisting of a group of ten qualities that are vital to the bodhisatta. The 
conclusion that can be drawn from the evidence presented thus far, is that within the early Pali canonical 
texts, and specifically in the early strata of commentarial works, there is absolutely no conceptual basis 
for the conception of the doctrine of the bodhisatta as it later comes to be established. Nor is there any 
evidence within those texts for a systematised doctrine of the paramis .3 Therefore, both of these concepts, 
that come to form an integral part o f the bodhisatta doctrine in later Pali works, are treated in this thesis as 
novel or emerging doctrines, in that they can be shown to have no real precursors in the early texts of the 
four Nikayas,
The paramis in the Buddhavamsa
The first occurrence in the Pali canon of the term parami being used as a distinct element in Buddhist 
thinking about the path to liberation is encountered in the Buddhavamsa. The appearance of the concept 
of parami institutes an entirely new trend in Theravadin soteriology. The Buddhavamsa introduces the 
teaching that elaborates the ten paramis, these ten being shown to be the essential elements in the life of 
any future buddha. The paramis, as they are portrayed in the Buddhavamsa, have the function of being 
the root causes of buddhahood. For, at the same time as the Buddhavamsa propounds the teachings of 
past buddhas, and the ten paramis, it also initiates the development of the concept of the bodhisatta.
352; W. Geiger, P ali Literature and Language , tr. Ghosh, B., Calcutta, 1978, p .26-27; T.W. Rhys Davids, The 
H istory and Literature o f  Buddhism, 1896, rpt. Varanasi: Bhartiya Publishing House, 1975, p. 141.
1 See V. Trenckner, ed. The Milindapanha, PTS: London, 1880, rpt. 1986, p. 21: navangasatthusasana-pariyattidharo 
paramipatto.
2 See V. Trenckner, ed. The Milindapanha, PTS: London, 1880, rpt. 1986, p. 22: attha-dhamma-nirutti-patibhana- 
patisambhidasu paramippatto.
3 S. Jayawardhana discusses the different meanings o f  the term p a ra m i in the various layers o f  canonical and 
commentarial tradition. He also concludes that the term had undergone significant semantic changes in the commentarial 
explanations o f the term. See S. Jayawardhana, “A  Critical Introduction to the Study o f  Pali Tikas”, Sesquicentennial 
Commemorative Volume o f  the Royal A siatic Society o f  Sri Lanka 1845-1995, Colombo, 1995, p. 298-301.
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There the bodhisatta is defined as one destined to become a buddha after the completion or fulfilment of 
these ten. It is evident that both the treatment of the tenparamis, and the bodhisatta,1 that is found in the 
Buddhavamsa is a unique occurrence within the Pali canonical texts. No earlier work in that collection 
addresses the issues raised by the Buddhavamsa, and no other work links the ten paramis, the bodhisatta, 
and buddhahood, inextricably together as it is so explicitly formulated in that text.
The Buddhavamsa, and the Cariyapitaka, are both acknowledged among scholars to be late2 additions 
to the Pali canon. Though these texts are considered as late works by scholars, they are clearly representative 
of important traditions. In particular the traditions about the previous buddhas, the bodhisatta, and the ten 
paramis. Though however late they may be shown to be, they continue to be generally accepted as 
canonical works within the Theravadin tradition. As canonical texts they are taken as authentic 
buddhavacana, and any doctrines they contain can be considered as equally authentic. What occurs 
within the Buddhavamsa, and Cariyapitaka, is nothing less than the evolution, or even perhaps the 
introduction, of entirely novel doctrines into the Theravadin tradition. The two interrelated doctrines, of 
the ten paramis, and the bodhisatta, are brought together, given doctrinal validity and rationale, and then 
integrated into the conceptual and doctrinal framework of the existing Theravadin tradition.
Usage o f the pdrami concept in the Buddhavamsa
The text of the Buddhavamsa, and to a lesser extent the Cariyapitalca, represents the first instances of the 
use in the Pali canon of the term pdrami in a strictly technical and doctrinal sense. The term is employed 
in those texts specifically referring to the practices of the former buddhas. The usage of the concept of 
pdrami hevG is quite distinctive, and is demonstrably different from the earlier usages of the term. Prior to 
the Buddhavamsa there had been no references to the paramis, either singly or as a group of ten, as being 
essential practices within the Theravadin tradition. The Buddhavamsa introduces the ten paramis as a 
group of interdependent practices, and qualities, that are stated to be the distinctive practices that every 
buddha has undertaken during their innumerable lives as bodhisattas. The introductory section of the 
Buddhavamsa begins the analysis of what it requires to become a buddha when it has Sariputta question 
the Buddha Gotama about the practices that led to his attainment of buddhahood:
1 Even the jatalcas have no overt references that the aim o f the bodhisatta is buddhahood, the Nikayas are also 
silent on this matter. T.W. Rhys Davids remarks: The old Buddhist tradition rarely states that the bodhisatta was 
consciously pursuing the aim o f  becom ing a Buddha. See/77ie H istory and Literature o f  Buddhism, 1896, rpt. /c tc J t^ r  
Varanasi: Bhartiya Publishing House, 1975. p. 135. ^  ^
2 The Pali commentators themselves were uncertain about how to classify the Buddhavamsa  and Cariyapitaka, as 
can be seen by the divergent views in the Sumangala-vildsini. The Majjhima-bhanakas accepted them as canonical 
while the Digha-bhanakas rejected them, see T.W. Rhys-Davids and J.E. Carpenter eds., The Sumahgala-vilasim, 
vol. 1, London: PTS, 1968, p.15. There is universal agreement among scholars about the late date o f  these texts, see 
L.Renou & J. Filliozat, L Tnde classique, tome II, Paris: EFEO, 1953, p. 345; A.K.Warder, Indian Buddhism, Delhi:
Motilal Bamarsidass, 1980, p. 208; R. Gombrich, “The Significance o f  Former Buddhas in the Theravadin Tradition”,
Buddhist Studies in H onour o f  Walpola Rahula, eds., Somaratna Balasooriya e t a l , London, 1980, p. 68; M. 
Wintemitz, A H istory o f  Indian Literature, vol. 2, Calcutta, 1933, p. 162; E.J. Thomas, The H istory o f  Buddhist 
Thought, London: RKP, 1933, rpt. 1971, p. 172; E. Lamotte, H istory o f  Indian Buddhism, Louvain-Paris, 1988, p.
714; I.B. Homer, The M inor Anthologies o f  the Pali Canon, part III, London: PTS, 1975, p. xiii; K.R. Norman, Pali 
Literature, Weisbaden: Otto Harrassowitz, 1983, pp. 93-4.
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Of what sort were the giving, morality, renunciation, wisdom and energy?
Of what sort were the patience, truthfulness, resolution, loving kindness and equanimity?
O wise leader of the world, of what sort were your ten perfections?
How were the minor perfections and the ultimate perfections fulfilled?1
This quotation represents the earliest reference to the conception of the scheme of ten paramis found in 
the Pali canonical tradition. The presentation of the set of ten paramis by Sariputta can be viewed as a 
method of normalising this novel doctrinal development. For, in many texts Sariputta, as one of the 
foremost of Gotama’s followers, is portrayed as possessing an understanding of the teaching equal to that 
of the Buddha. This character is quite often the instigator of teachings2 found in the suttas of the Nikayas, 
and in those instances his utterances are regarded as buddhavacana.
The second vamsa ‘chapter’ of the Buddhavamsa, the Dlpankarabuddhavamsa, contains all the elements 
necessary for the evolution of the doctrine of the bodhisatta’s path consisting of the ten paramis. This 
chapter relates the story of Dlpankara, the first of the twenty-four buddhas preceding Gotama, and the 
beginning of the path to buddhahood undertaken by Gotama. It is within this, the longest chapter of the 
Buddhavamsa, that all the concepts novel to that text occur. The chapter consists of the recollections of 
the Buddha Gotama about his existence as Sumedha, and in particular about his initial decision to follow 
the path to buddhahood. The buddha of that era, Dlpankara, makes the prediction to Sumedha of his 
future attainment of buddhahood, and the ten paramis are each related in turn as being the basis of the 
bodhisatta’s practice. The point which is constantly reiterated in this chapter is that all buddhas, during 
their lives as bodhisattas, have had to undertake and fulfil these ten paramis in order to become fully 
enlightened buddhas:
Just as, whoever were perfect buddhas, they perfected the ten perfections, 
so you also, Great hero, should perfect the ten perfections.3 
Thus, the paramis are brought to the very forefront of Buddhist doctrinal thinking about the nature of 
buddhas and bodhisattas. They are also represented to be the practices that are at the heart of the path 
undertaken by all past buddhas. They are defined as those practices that are the common characteristic of 
all buddhas, and which, therefore, every bodhisatta has had to fulfil in order to attain buddhahood.
1 See N. A. Jayawickrama, e d Buddhavamsa and Cariyapitaka, London: PTS, 1974, chapter \,ga th a  76-77, p. 6:
Danam silanca nekhammam pannaviriyanca kidisam  
khanti-sacca-adhitthanam mett’ upekha ca kidisa.
Dasaparami taya dhira kidisa lokanayaka
katham upaparami punna param’ atthaparami katham.
2 There are many examples o f Sariputta as the one who teaches a sutta, see, Sahglti-sutta, Digha-nikaya, no. 33; 
M ahavedalla-sutta, Majjhima-nikaya no. 44; Dhdnahjdni-sutta, Majjhima-nikaya no. 97; Sevitabbasevitabba-sutta, 
Majjhima-nikaya no. 114. There are also other occurrences o f Sariputta teaching suttas.
3 See N. A. Jayawickrama, ed., Buddhavamsa and Cariyapitaka, London: PTS, 1974, chapter II, gatha  181, p. 21:
Yatha ye keci sumbuddha purayum dasaparami 
tath’ eva tvam mahavira puraya dasaparami.
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The second vamsa of the Buddhavamsa, the Dipankaravamsa, contains the Sumedhakatha section that 
acts as an ancient historical biography for the life of Gotama during his existence as Sumedha. In 
narrating this biography, it provides the stereotype for the ideal life of a bodhisatta, in the same way that 
the Buddhavamsa gives the ideal life of a buddha. This vamsa reflects the overall biographic theme of the 
Buddhavamsa with its lives of the twenty-four buddhas. The Buddhavamsa depicts the historical setting, 
and the personal relationship between buddhas and bodhisattas, together with the teaching about the 
cultivation of the ten paramis. The Sumedhakatha section in particular, presents a more detailed system 
of Buddhology, and bodhisatta doctrine, than is hitherto found in any Pali canonical text. This section 
narrates the major life events, career, and defining features, of a single bodhisatta’s life in a systematic 
fashion that mirrors the stories of the lives of the twenty-four buddhas. Here, the ten paramis1 are shown 
to have been discovered by Sumedha when he examines the things that culminate in the attainmenl2 of 
buddhahood.
The concept o f pdrami in the Buddhavamsa in relation to previous bodhisattas
The Buddhavamsa is then the primary canonical Pali text to present the teaching about the bodhisatta 
concept in anything approximating a coherent and systematic manner. It is here that all the concepts 
peculiar to the developed bodhisatta doctrine appear. In fact, it can quite legitimately be said to be the 
only Pali canonical text to describe this path to buddhahood in all its extended detail. It is a contention of 
this thesis that the idea of a bodhisatta doctrine, as a formally recognised or established part of Pali 
canonical teaching, does not occur in the early Nikayas. The early Nikaya texts have no reference to a 
bodhisatta doctrine, nor to the ten paramis, without which there can be no bodhisatta doctrine. Thus, the 
Buddhavamsa is a uniquely important work in this respect for the Theravadin tradition. It is in its 
presentation and definition of the bodhisatta, the ten paramis, and their role in the path to buddhahood, 
that the Buddhavamsa makes its most important contributions to the evolution, and development, of the 
bodhisatta doctrine for the Theravadin tradition.
The Buddhavamsa is not only concerned with the elaboration of the life, and path, of the bodhisatta 
Sumedha. The text forms the most extensive and detailed record within the Pali canonical tradition of the 
previous lives of Gotama. In that text Gotama is shown as the bodhisatta who performed these ten 
paramis, over an immense period of time, prior to becoming buddha. Following the second vamsa, each 
of the remaining vamsas give the life story of each one of the previous buddhas. Contained within these 
individual accounts, there is an embedded history of the bodhisatta of each of those periods. The name 
and status of each bodhisatta are given, together with their adhitthana3 ‘determination’ to fulfil the ten
1 The ten param is are first mentioned as individual qualities that are discovered by the Bodhisatta Sumedha in the 
Buddhavamsa in the following gathds: dana at II, 116a; sila  at II, 121a; nekkhamma at II, 126a; pahhd  at II, 131a; 
viriya  at II, 136a; khanti at II, 141a; sacca  at II, 146a; adhitthana at II, 151a; metta at II, 156a; upekkha at II, 161a. 
See N. A. Jayawickrama, ed., Buddhavamsa and Cariyapitalca, London: PTS, 1974, pp. 16-19.
2 See N. A. Jayawickrama, ed., Buddhavamsa and Cariyapitaka, London: PTS, 1974, chapter II, gatha 115a. p. 16: 
Handa buddhakare dhamme vicinami ito c ’ ito.
3 The adhitthana ‘determination’ by the bodhisattas to fulfil the ten param is is omitted in two o f  the vamsas o f  the 
Buddhavamsa, III Kondanhabuddhavamsa and VII Sobhitabuddhavamsa. The remaining vam sas have this resolution, 
see the Buddhavamsa, IV, 14b; V, 20b; VI, 14b; VIII, 16b; IX, 15b; X, 17b; XI, 14b; XII, 15b; XIII, 17b; XIV, 14b;
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paramis, and to become fully enlightened buddhas. Thus, the Buddhavamsa functions as a text that 
normalises the conception of buddhahood as a goal, and at the same time incorporates the conception of 
the bodhisatta, as a fully integrated and doctrinally justified character, into the scheme of Theravadin 
doctrine. The appearance of the paramis in the Buddhavamsa is an example of a novel form of doctrine 
emerging from within a tradition that otherwise appears to have had absolutely no precursors to this 
doctrine, nor any of the ideas, and specific concepts connected with it.
The paramis in the Jdtakanidana
The Buddhavamsa is the canonical text that initiates a functional bodhisatta doctrine, but it is the Jdtakanidana 
that contextualises and develops it. Even the commentary to the Buddhavamsa, the Madhuratthavildsinl, 
does not attempt to elaborate and define this doctrine to such a degree as is found in the Jdtakanidana. 
The Jdtakanidana is really the instigator of the developed doctrine of the ten paramis for the Theravadin 
tradition. Prior to the exegesis of the ten paramis made in that text, there was no integrated doctrine of ten 
paramis as such, only the grouping of the ten as found in the Buddhavamsa. The treatment of the paramis 
in the Jdtakanidana establishes them as the quintessential practices o f all past bodhisattas, and by 
extension, of all past buddhas. In th& Jdtakanidana each of the ten paramis is illustrated by citing from 
two canonical sources. Firstly, in the Sumedhakatha, the gathas that relate to the ten paramis, as found in 
the Buddhavamsa, are given together with a commentarial exegesis to elaborate and expand upon the 
gdthd text. Secondly, in the section on the twenty-four buddhas, gathas from the Cariyapitaka and Jat aka 
texts are extracted, and given as examples of how the bodhisatta fulfilled the ten paramis at different 
times during past eras.
Definition o f pdrami in the Jdtakanidana
The paramis are treated in the Jdtakanidana as a collection of qualities, and practices, that are the unique 
cause of the attainment of buddhahood. This is a significant departure from the view of the four Nikayas, 
where the paramis do not occur as elements in Gotama’s strivings for the attainment of enlightenment. 
The early Nikaya, and Vinaya accounts of the enlightenment, and its proximate causes, provide a scheme 
of mental development through a series of meditational practices. This predominantly intellectual, or 
mentalistic, stance is a characteristic feature of early Buddhism that owes much to the religious, cultural, 
and political,1 outlook of the time. In this respect the Buddhism of the early Nikayas produces a yogic
XV, 13b; XVI, 12b; XVII, 12b; XVIII, 15b; XIX, lib ;  XX, 22b; XXI, 14b; XXII, 17b; XXIII, 12b; XXIV, 14b.
1 The reason for the extreme intellectualistic or mentalistic character o f Buddhism has been the subject for a great 
deal o f  debate. Some scholars favour the social and political factors at work during the time o f  the Buddha, see J. W.
de Jong, “The Background o f  Early Buddhism ”, IBK, 13, 1964, pp. 425-6, also J. Przyluski, Le Concile de _
Rajagrha: Introduction d I ’histoire des canons et des sectes bouddhiques, Paris: Paul Geuther, 1926, pp. 369-70. / c l . 
Poussin stresses the individualistic and ascetic stance o f  early Buddhism, see L. de la Vallee Poussin, The Way to 
Nirvana: Six lectures on ancient Buddhism as a discipline o f  salvation , Cambridge, 1917, rpt. Delhi: Sri Satguru 
Publications, 1982, pp. 3-5. Conze sees the yogic nature o f  Buddhism, with its laid out path, as being significantly 
influenced by other Indian traditions, see E. Conze, Buddhist Thought in India, London: Allen & Unwin, 1967, rpt. 
Michigan: Ann Arbour, 1982, pp. 18-19.
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path to enlightenment that^sJ^sfidJLLpmi-^jsysteuLof mental training, and meditation. The basic scheme1 
of this training is the practice of the jhanas ‘mental absorptions’ that lead on to knowledge of past lives, 
knowledge of the destruction of the dsavas ‘taints’, the realisation of the four truths, and knowledge that 
vimutti ‘liberation’ has been attained. The role of p atticcasamuppada ‘dependent origination’ in the 
attainment of enlightenment also figure prominently in the early Nikaya sources.2 This chain of twelve 
links is intimately connected with the attainment of enlightenment, and the Mahdnidana-sutta emphasises 
the importance of this teaching as the proximate cause of bodhi.
The Jdtakanidana, in contrast to the mentalist and yogic trends found in the four Nikayas, presents the 
ten paramis as the principal means of attaining the goal of buddhahood. It does not, of course, preclude 
those other mentalistic and yogic3 trends, but emphasises that the ten paramis become another layer of 
practice to be undertaken by for the bodhisatta. They are the things that must be undertaken and completed 
by the bodhisatta during many lives before the birth in which they attain buddhahood. The elucidation of 
these ten paramis as a path to buddhahood has a number of differences to the early Nikaya teachings on 
Buddhist practice. The paramis are indicative of a new development in Theravadin Buddhism that forms 
the basis for the nascent, and previously unexplained, doctrine of the bodhisatta. The earlier systems of 
Buddhist practices were essentially mentalistic, ascetic based and, therefore, concerned with and centred 
on the individual to an extreme degree. What occurs in the Jdtakanidana is the introduction of the ten 
paramis as a set of practices that provide both for the bodhisatta’s development, but which at the same 
time are explicitly shown to be of benefit and assistance to others in samsara. It is the proactive nature of 
the paramis, with their beneficial results effecting others, that forms one of the characteristics distinguishing 
them from the earlier teachings of the Pali canon.
The significance of the doctrine of the paramis, as it is presented in the Jdtakanidana, is that it shows a 
fully systematised, and universal, route to buddhahood. It is not universal in the sense that it is open to all 
beings, it is universal only in the sense that it has been followed by all past buddhas, and will also be 
followed by future ones.4 This of course means that the Buddha Gotama was only following an established 
path, the very same route that his predecessors had followed. The teaching of the paramis provides the 
materials for the doctrinal prehistory to the twenty-four buddhas that correlates to the depiction of their
1 Variations o f  this scheme occur in the texts o f  the four Nikayas, with greater or lesser amounts o f detail given. 
The account given here follows that found in the Bhayabheravasutta, Majjhima-nikaya I no. 4, and Mahdsaccakasutta, 
Majjhima-nikaya I no. 36, see V. Trenckner, ed. The M ajjhima-nikaya, vol. 1, London: PTS, 1888, rpt. 1979, pp. 
22-23, and pp. 247-249.
2 The enlightenment is episode appears in two different forms in the Nikayas and Vinaya. One form refers to the 
attainment o f  the four jhanas, three vijjds, and three or four dsavas. The other form refers to these things and also 
mentions the reflection o n paticcasamuppdda. See Ariyapariyesana-sutta  M I p. 167, Mahasaccaka-sutta  M I p. 
247; Bodhirdjakumara-sutta M II p. 93, Sangdrava-sutta M II p. 212; Vin I p. 1-2.
3 The translation o f  the Jdtakanidana contains large amounts o f  material about asceticism and Sumedha’s practice 
o f  it. See sections I 5-15 o f  the translation and edition where a wide range o f ascetic practices are described.
4 There are nevertheless some who argue that the there is no difference between the Theravadin and Mahayana 
conceptions o f the bodhisatta and. buddhahood. In particular Rahula, Ratnayaka, and Samuels give what amounts to 
a Theravadin justification for the existence o f  the goal o f  buddhahood open to all. See W. Rahula, “The Bodhisattva 
Ideal in Theravada and Mahayana”, Zen and the Taming o f  the Bull, London, 1978, pp. 74; and S. Ratnayaka, “The 
Bodhisattva Ideal o f  Theravada”, JIABS, 8, 1985, pp. 101-102; J.Sam uels, “The Bodhisattva Ideal in Theravada 
Buddhist Theory and Practice: A Re-evaluation o f  the Bodhisattva-Sravaka Opposition”, PEW, 47, 1997, p. 404.
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temporal prehistory. The paramis can also be seen as a continuation of the theme begun in the Buddhavamsa 
of going beyond what was known to the early Nikayas, and establish a new form of teaching and practice. 
As that text delves into the prehistory of the Buddha, it also begins the speculative trend that leads to the 
identification of the causes that actually produce buddhahood. The paramis appear in the Jdtakanidana as 
a unifying factor, in that they are common to all buddhas, and represent what had come to be considered 
as the essential factors underlying buddhahood.
The Jdtakanidana continues and develops this theme in the Sumedhakatha by setting out a fully 
developed prehistory of the bodhisatta Sumedha1 who was to become the Buddha Gotama. The most 
important implication to emerge from this method of creating history by projecting buddhas back to an 
evermore remote past, is the formalisation of the concept of a long pre-enlightenment training for the 
bodhisatta, spanning incalculable periods. Thus, while the early Nikaya sources saw enlightenment having 
its proximate cause in a series of mental trainings, and realisations, the Jdtakanidana takes the proximate 
cause of enlightenment, or buddhahood as it now terms it, to be the ten paramis. The Jdtakanidana does 
not, however, envisage enlightenment as the ultimate goal of the paramis, though their fulfilment would 
entail enlightenment, the goal is now categorically stated to be buddhahood. The paramis are postulated 
as the real causes of the attainment of buddhahood, and therefore become vital to the life story of the 
bodhisatta. With the appearance of this new outlook the emphasis on what is most important for attaining 
enlightenment undergoes radical changes. The completion of the mental development, put forward in the 
early Nikayas as the cause of enlightenment, is superseded in the Jdtakanidana by the ten paramis. These 
are now taken as the most important proximate causes of enlightenment, or more correctly buddhahood, 
as the new goal is defined in the new terminology of the Jdtakanidana.
The central theme of the Jdtakanidana can be said to consist of a detailed exposition of the path to 
buddhahood. In the Sumedhakatha the process of commenting on the canonical texts from which it cites 
produces a fully developed treatise on Buddhology. This section of the text includes the important and 
innovative doctrinal foundations for the Theravadin bodhisatta doctrine. All the existing canonical elements 
of the bodhisatta doctrine are transferred to the Sumedhakatha section of the Jdtakanidana by its inclusion 
of many Buddhavamsa gathas. All the elements of the bodhisatta doctrine found in the Buddhavamsa, the 
resolution to become a buddha, prediction by a buddha, and the performance of the ten paramis, are taken 
up and employed by the Jdtakanidana as the basis for a historical and doctrinal excursus on both the 
nature of buddhas, and bodhisattas. Despite this, the bodhisatta doctrine encountered here has definite 
differences to that found in the Mahayana sources.2 From its very inception the Mahayana tradition 
envisages a bodhisattva path that is open to all, whereas the path in the Jdtakanidana is only shown to 
apply to past bodhisattas who actually became buddhas themselves. The, Jdtakanidana path to buddhahood 
is most certainly not a universal path open to all, as it is in the Mahayana traditions.
1 The life story o f  Sumedha in the Jdtakanidana contains a variety o f canonical and commentarial materials, and is 
the most developed o f  the Pali versions o f  this kind o f  legend, see sections I 1-32 o f the translation and edition.
2 The intrinsic idea o f  the bodhisattva doctrine is thought by some scholars to be traceable to the very earliest 
layers o f  Buddhist tradition. See U. Pagel, The Bodhisattvapitaka: Its Doctrines, P ractices and their Position in 
Mahayana Literature, Tring: Institute o f  Buddhist Studies, 1995, pp. 89-90, n. 39.
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Definition o f danapdrami in the Jdtakanidana
The treatment of ddna1 ‘giving’ in the Jdtakanidana is in marked contrast to the Nikaya definitions and 
usages of that term. The Pali canonical tradition of the four Nikayas has numerous references to ddna as a 
virtuous quality that should be cultivated as one of the preliminary Buddhist practices. These early 
Nikaya allusions to ddna are for the most part concerned with the giving of gifts to the sarigha by the 
laity,2 and dana is not claimed to be a concern for the sahgha themselves. In the later strata of the four 
Nikayas the quality of ddna is included in a list of six,3 and increased in some texts to ten,4 anussati 
‘recollections’ that are given as meditative practices. The Visuddhimagga5 devotes an entire chapter to an 
exegesis of the six anussatis, where the more developed ideas concerning the benefits of ddna are 
discussed. There the concept of ddna is dealt with by reference to its aspect of caga ‘forsaking’ or 
‘liberality’ which is seen as a means to progress in meditative techniques. The account given there is quite 
explicit that this quality is to be cultivated as, inter alia, a method of producing upacdra-jhana ‘access 
absorption’ but nothing higher than that. Therefore, in general the usage of ddna in this strata of commentarial 
texts can refer to the act of giving as a beneficial activity, and as a meditational practice for acquiring 
jhana. What is important for our present purposes is that the concept of ddna in these texts has no usages 
that are semantically equivalent, or that in any way approaches those usages found in the Buddhavamsa, 
and Jdtakanidana.
In the Buddhavamsa, and the Jdtakanidana, ddna is not merely something for acquiring merit, or the 
means of attaining upacdra-jhana. There are two quite specific ways that ddna is dealt with in these two 
texts that have no precedent in other Pali texts. Namely, that ddna is an essential practice for the 
bodhisatta, and that the perfection of the practice of ddna has the potentiality to bring about buddhahood. 
In these two texts the role of ddna is transformed, and is now said to comprise one o f the immediate and 
indispensable causes of buddhahood. The obvious changes in the usage of the term ddna could not be 
more striking. The entire conceptual world view has shifted, with the paramis as the path of the bodhisatta, 
and the goal now being the attainment of buddhahood. The commentarial tradition, preserved in the
1 For the various translations o f  the term ddna see T.W. Rhys Davids & W. Stede, The P a li Text S o c ie ty ’s 
Pali-English Dictionary, London: PTS, 1925, rpt. 1979, p. 318; R.C. Childers, A D ictionary o f  the Pali Language, 
London, 1875, rpt. Kyoto: Rinsen, 1987, p. I l l ;  F.L. Woodward et al, Pali Tipitalcam Concordance, vol. 2, Oxford: 
PTS, 1993, pp. 297-299. The translation o f  this term in the Tibetan version o f  the Jdtakanidana is sbyin p a , the 
Mahdvyutpatti includes this in the list o f  ten param itd, see R. Sasaki, M ahavyutpatti, Tokyo: Suzuki Gakujutsu 
Zaidan, 1916, rpt. 1973, vol. 2, no. 914, p. 71.
2 For an example from the Nikayas o f  how ddna should be carried out by the laity see the Payasi-sutta, T.W. Rhys 
Davids & J.E. Carpenter, eds. The Digha-nikaya, vol. 2, London: PTS, 1903, rpt. 1982, p. 357. See also E. Lamotte, 
H istory o f  Indian Buddhism, tr. S. Boin-Webb, Louvain-Paris, 1988, pp. 73-74.
3 The list o f  six anussatis, buddha-anussati, dhamma-anussati, sahgha-anussati, sila-anussati, cdga-anussati and 
deva-anussati, occurs in the Anguttara-nikaya and the Digha-nikaya. See E. Hardy, ed. Anguttaranikaya, vol. 3, 
London: PTS, 1897, rpt. 1976, p. 312, and J.E Carpenter, ed. Dighanilcaya, vol. 3, London: PTS, 1910, rpt. 1992, p. 
250.
4 The additional four anussatis, dnapdna-anussati, marana-anussati, kdya-anussati and upasama-anussati, are 
added to the sixfold list in some texts, see R. Morris, ed. Anguttaranikaya, vol. 1, London: PTS, 1885, rpt. 1961, p. 
42.
5 The seventh chapter o f the Vissudhimagga, the Cha-anussati-niddesa, gives the classical Theravadin interpretation 
o f  ddna as it had come to be understood by Buddhaghosa’s time, see C.A.F. Rhys Davids, ed., Visuddhimagga, 
London: PTS, 1920, rpt. 1975, pp. 223-224.
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Jdtakanidana, defines ddna as one of the things which are discovered by the bodhisatta Sumedha, who 
then understands it to be one of the ten paramis. The Jdtakanidana refers to these ten paramis as the 
buddha-kdraka dhammas ‘things causing buddhahood’1 and ddna as the first of them to be cultivated by 
Sumedha as he reflects on his path:
In that way he made the resolve, to seek the dhammas that cause buddhahood.
‘Where are the dhammas that cause buddhahood? Are they above or 
below, or at the cardinal or intermediate points?’ By gradually striving in 
the entire sphere of the Dhamma, even former bodhisattas saw the perfection 
of giving as the first that should be approached and adhered to. So I 
advised myself: ‘You, wise Sumedha, having understood this, should perfect 
the perfection of giving! Just as, when a water pot is overturned, the water 
in that pot does not remain in the water pot but pours onto the ground, it 
does not remain in the pot afterwards. So, in this way, without looking for 
wealth or fame, son or wife, or major and minor limbs, giving to all those 
who beg for succour whatever they desired without stint, sitting in front 
of the bodhi tree, you will obtain buddhahood.’2
This commentarial section from the Jdtakanidana brings together several topics that stem from the 
Buddhavamsa, but which also incorporates additional materials and ideas. The prose commentary that 
contains this passage is identical to the account given in the Buddhavamsa commentary, the 
Madhuratthavilasinl. It is probable that the Buddhavamsa, and the Apadana commentaries borrowed this 
interpretation from the Jdtakanidana, since Buddhadatta’s work3 is considered to be later than the 
Jdtakanidana. However, the most detailed commentarial exposition of ddna as a pdrami occurs in the 
Cariyapitaka commentary.4 This work treats the ten paramis in two distinct ways, firstly in a general 
manner, and then as individual qualities that should be correctly reflected upon by the bodhisatta. This 
text discusses the faults of covetousness due to contact with possessions and other material things. Then 
the positive aspects of ddna are listed, and their benefits stated. The most important attitude to be adopted 
by the bodhisatta in respect of the pdrami of ddna is to be able to practice generosity without any regard 
to their own apparent loss.
Definition o f sllapdraml in the Jdtakanidana
The practice of slla is another of the ten paramis that lead to buddhahood, and which every past buddha
1 This term is a continuation o f  the ideas contained in the Buddhavamsa, where at chapter two gatha  115 the term 
4Buddhalcara dhammas ’ is used to describe the param is. 'Hie'Tib^tan translation o f  this term is sans rgyas su byed  
p a  ’i chos, the extreme rarity o f this concept in the Tibetan tradition is attested to by the fact that this term is not 
listed in any o f  the major Tibetan lexical works, the M ahdvyutpatji, the Tshig m dzod chen mo, and L. Chandra’s 
Tibetan-Sanslcrit Dictionary have no record o f  the term whatever. /
2 See sections I 22 o f the translation and edition. f /
3 It is probable however that the Buddhavamsa  and Apadana commentaries borrowed these materials from the 
Jdtakanidana. This prose section contained in the Jatalcanidana quotation is also found in the Madhuratthavilasinl, 
see I. B. Horner ed., M adhuratthavilasinl nama Buddhavamsatthakatha, London: PTS, 1978, pp. 103-104; and in 
the Apadana  commentary, see C.E. Godakumbura ed., Visuddhajanavilasini nama Apaddnatthakathd, London: PTS, 
1954, p. 22.
4 For the Cariyapitaka commentary on ddnaparam l see D.L. Barua, ed.,Achariya D ham m apdla’s Paramatthadipanl, 
London: PTS, 1939, rpt. 1979, pp. 291-293.
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has necessarily cultivated. The Buddhist concept of slla1 ‘morality’, ‘virtue’, is one of the most overtly 
ethical terms encountered in Buddhist thought and doctrine. Its inclusion among the essential practices of 
a bodhisatta is then in the nature of a re-emphasis of this quality within the new framework of the ten 
paramis. The distinctive feature of slla in the Jdtakanidana definition is that it represents another of the 
things that are the unique causes of buddhahood:
Furthermore, you should see that it is not only this dhamma that causes 
buddhahood! When seeking he saw the second, the perfection of morality, 
and this thought occurred to him: ‘O wise Sumedha, understanding this 
you should perfect the perfection of morality! Furthermore, for example, a 
wild yak guards its own tail without regard for its own life. Similarly, you 
having understood this, when guarding morality are without concern for 
life, you will obtain buddhahood.’2
The definition of slla in this commentarial section of the Jdtakanidana is based exclusively on the
description given in the five3 Buddhavamsa gathas that occur in the Sumedhakatha. This method of
description has parallels with the approach of the Buddhist Sanskrit texts, but in those texts the gathas
usually precede the prose commentaries that elucidate them, whereas in the Jdtakanidana the prose
commentary precedes the gathas extracted from the Buddhavamsa that discuss slla. The Jdtakanidana
treatment of slla takes for granted the general importance of this concept for Buddhism, and is really only
concerned with including it within the ten pdrami scheme.
This commentarial section from the Jdtakanidana agrees exactly with the Buddhavamsa, and Apadana
commentaries4 and include the gathas of the Buddhavamsa devoted to slla. It is the practice and nurturing
of slla, in its various forms, that is the basis for all spiritual development in Buddhist doctrine. The
importance of the term slla for Buddhism can be traced in the commentarial5 interpretations defining it
according to various criteria. The Visuddhimagga6 classifies slla in five ways as: restraint of the Patimokkha,
restraint of mindfulness, restraint of knowledge, restraint of patience, and the restraint of energy. The
term is also classified as forming one of the threefold divisions of the atthangika-magga ‘eightfold path’.
1 The term slla  has many nuances depending on the context in which it occurs. The primary sense o f  the term in the 
Buddhavamsa, Cariyapitaka, and Jdtakanidana is that o f  ‘moral practice’, ‘m orality’ and is a key element in 
Buddhist thinking about ethics from the earliest textual sources. See R.C. Childers, A D ictionary o f  the P ali 
Language, London, 1875, rpt. Kyoto: Rinsen, 1987, p. 476, and T.W. Rhys Davids & W. Stede, The P ali Text 
S ocie ty’s Pdli-English D ictionary, London: PTS, 1925, rpt. 1979, pp. 712-713. The Tibetan rendering o f  the term in 
the Jdtakanidana is tshul khrims, and the M ahavyutpatti has this form in its list o f  ten param itd, see R. Sasaki, 
M ahavyutpatti, Tokyo: Suzuki Gakujutsu Zaidan, 1916, rpt. 1973, vol 2, no. 915, p. 71.
2 See sections I 23 o f  the translation and edition.
3 See N. A. Jayawickrama, ed., Buddhavamsa and Cariyapitaka , London: PTS, 1 9 7 4 ,  chapter II, gathas 1 2 0 - 1 2 4 ,  
p .  1 7 .
4 See I. B. Horner ed., M adhuratthavilasinl nama Buddhavamsatthakatha, London: PTS, 1978, p. 105; and C.E. 
Godakumbura ed., Visuddhajanavildsinlnama Apadanatthakathd, London: PTS, 1954, p. 23.
5 The Visuddhimagga gives the definitive classical commentarial excursus on the meanings and types o f  slla  in its 
first chapter, the Slla-niddesa, see C.A.F. Rhys Davids ed., Visuddhimagga, London: PTS, 1920, rpt. 1975, pp. 6-58. 
For some o f the A tthasalinl ideas on slla, see E. Muller, ed. Atthasdlini, London: PTS, 1897, rpt. 1979, pp. 77, 355.
6 The concept o f  slla  is defined in the Visuddhimagga as: Samvaro silan ti ettha pancavidhena samvaro veditabbo: 
Patimokkhasamvaro, satisamvaro, nanasamvaro, khantisamvaro, viriyasamvaro, see C.A.F. Rhys Davids ed., 
Visuddhimagga, London: PTS, 1920, rpt. 1975, p. 7.
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In that classification slla is said to be comprised of the three members of samma-vacd ‘right speech, 
samma-kammanta ‘right action’ and sammd-ajlva ‘right livelihood’. The concept of slla is thus intimately 
connected with cetand ‘volition’, this urge or motivation to perform an action is what gives speech, 
action, and livelihood, its moral or immoral content.
The quality of slla as a pdrami is defined at some length in the Cariyapitaka commentary1 where the 
various aspects of slla are given. This text stresses the purifying characteristic of slla, and the fact that it 
is a basic quality of any system of morality. Much of this exposition is centred on the inherent power of 
slla to bring success in the endeavours of those possessing it. Another aspect of slla that is brought to 
light by this commentary is the function of it in relation to the arising of pltisomanassa ‘joy and delight’ 
that are traditionally referred to as the forerunners to jhana. The quality of slla is also described here, as 
in the Jdtakanidana, as being like one’s kinsfolk because of bringing about great benefit for oneself. This 
commentary also includes the same gatha2 from the Theragatha that is cited in the Jdtakanidana in its 
treatment o f slla.
Definition o f nekkhamaparaml in the Jdtakanidana
The concept of nekkhamma3 ‘renunciation’ is representative of one of the central themes in the Buddhist 
philosophical outlook. However, it does not occur in the early Nikayas as an independent quality which is 
a specifically defined aspect of Buddhism. Nevertheless, the notion of renuciation, of the household life, 
or of abandoning that which is a hindrance to spiritual development, is an inherent trait within early 
Buddhism. The word nekkhamma certainly appears in the early Nikayas, often in compounds referring to 
the abandonment of something, or the development of thought4 free of attachment. Even though this 
concept is relatively undeveloped in the early sources, it is implicit in much of the Buddhist teachings 
found there. From the philological perspective the term is something of an anomaly in the Pali language, 
with the consensus of opinion viewing it as a word directly derived from a Sanskrit form.5 The Jdtakanidana 
treats nekkhamma as an existing doctrinal quality, and gives no detailed definition of the term, but only 
treats it in the same way as the foregoing paramis:
1 The full text o f  the Cariyapitaka  commentary on sllaparam l covers a wide area o f  the qualities that are dependent 
on sila, see D.L. Barua, ed., Achariya Dhammapala's Paramatthadlpani, London: PTS, 1939, rpt. 1979, pp. 293-295.
2 This is gatha  303 o f  the Theragatha that occurs in sections I 35 o f the translation and edition; see also D.L. 
Barua, ed., Achariya Dhammapala's Paramatthadlpani, London: PTS, 1939, rpt. 1979, p. 295.
3 This term is translated in the Tibetan Jdtakanidana  by hes ’byuh, this concept is absent from the Mahayana lists 
o f  the six or tm param ita s  and is not listed in the Mahavyutpatti. The form hes ’byuh is attested in a number o f  texts 
representing the Sanskrit forms: nihsarana, nihsdra and naislcramya, see L. Chandra, Tibetan-Sanskrit D ictionary, 
rpt. Kyoto: Rinsen, 1982, p. 611.
4 The compound nekkhammavitakka ‘thought o f  renunciation’ occurs in the Dvedhavitakka-sutta , see V. Trenckner 
ed. The Majjhima-nikaya, vol. 1, London: PTS, 1888, rpt. 1979, p. 116. This compound is also found in the 
Dhammasahgani commentary, see E. Muller, Atthasalinl, London: PTS, 1897, rpt. 1979, p. 181.
5 The precise etym ology o f the term is discussed in both the existing Pali-English dictionaries, these derive the Pali 
nekkhamma from the Sanskrit word naislcramya, see R. C. Childers, A D ictionary o f  the P a li Language, London, 
1875, rpt. Kyoto: Rinsen, 1987, pp. 263-264; and T. W. Rhys Davids & W. Stede, The P a li Text S o c ie ty ’s 
Pdli-English D ictionary, London: PTS, 1925, rpt. 1979, p. ' i l l .  The conclusion that this term is derived from the 
Sanskrit form naislcramya is also arrived at by G.H. Sasaki, see his Linguistic Approach to Buddhist Thought, Delhi: 
Motilal Banarsidass, 1986, pp. 1-5.
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When seeking he saw the third, the perfection of renunciation, and this 
thought occurred to him: ‘Wise Sumedha, understanding this, you should 
also perfect the perfection of renunciation! Just as, the man who after 
being chained is put in a prison for a long time, but does not wish to be 
there. Moreover, one does not desire to abide like one whose mind is 
suffering. In this way you also, taking all existences as if they were a 
prison, because the mind which suffers in all existences, and which desires 
to be free from them, must manifest renunciation! By acting in that way 
you will obtain buddhahood.’1
This commentary from the Jdtakanidana follows the explanation, and similes, given in the Buddhavamsa 
gathas that deal with the concept of nekkhamma, it also agrees with the Buddhavamsa and Apadana 
commentaries2 to those gathas. The definition given in the Jdtakanidana makes no reference whatever to 
the idea that nekkhamma refers to the concept of going forth into the monastic life. It is dealt with only as 
another of the specific set qualities to be developed by a bodhisatta, and that lead to buddhahood. The 
definition of nekkhamma found in the Visuddhimagga3 takes nekkhamma not as renunciation or abandonment 
in any general sense, but specifically defines it as renunciation of the household life. The Visuddhimagga 
definition is then a formalisation of an aspect of monastic training, in that text nekkhamma is a prerequisite 
for one entering the sahgha. The Cariyapitaka commentary4 on the paramis also describes 
nekkhammaparami as playing an important role in relation to the process of pabbaja ‘going forth’ into 
the homeless life. This commentarial exegesis of the term functions as a means of rationalising, and 
normalising, the act of joining the sahgha.
Definition o f pahhapdrami in the Jdtakanidana
The usage of the termpahha in the Jdtakanidana is not connected with any particular attainment of the 
Buddhist path as it is in the four Nikayas. In the Jdtakanidana it becomes a term that is indicative of a 
specific stage of progression for a bodhisatta on the path to buddhahood, and within this context it 
becomes invested with an importance far exceeding the earlier uses of the term. The technical term 
pahha5 ‘wisdom’ or ‘intuitive understanding’ is a well documented concept in the early Pali canonical
1 See sections I 24 o f  the translation and edition.
2 See I. B. Homer ed., M adhuratthavilasinl nama Buddhavamsatthakatha, London: PTS, 1978, p. 106; and C.E. 
Godakumbura ed., Visuddhajanavilasini nama Apaddnatthakathd, London: PTS, 1954, p. 23.
3 See C.A.F. Rhys Davids ed., Visuddhimagga , London: PTS, 1920, rpt. 1975, p. 116, where nekkhamma is also 
stated to be a quality associated with bodhisattas.
4 The comments on nekkhamma are fairly concise in the Cariyapitaka  commentary, see D.L. Barua, ed., Achariya  
Dhammapala's Paramatthadlpani, London: PTS, 1939, rpt. 1979, p. 295.
5 The translation o fpahha  by ‘w isdom ’ is used here for convenience sake, for whatever the disadvantages o f  this 
translation, it does have the merit o f  being a well known and widely used rendering for pahha. This term like many 
o f  the key Buddhist technical terms is difficult to translate with a single one word English equivalent. The translations 
‘reason, insight, knowledge, understanding, wisdom, intuitive understanding’ have all been forwarded at different 
times, see PTSD, London: PTS, 1925, rpt. 1979, p. 390; R.C. Childers,^ D ictionary o f  the Pali Language, London, 
1875, rpt. Kyoto: Rinsen, 1987, pp. 329-330; F.L. Woodward et al, Pali Tipitakam Concordance, vol. 3, Oxford: 
PTS, 1993, pp. 57-63. The Tibetan version o f  thq Jatalcanidana translates pahha  by ses rob  which is the standard 
Tibetan form for the Sanskrit prajha, see the Mahavyutpatti which has this Tibetan form in the list o f tenpdram itd, 
see R. Sasaki, Mahavyutpatti, Tokyo: Suzuki Gakujutsu Zaidan, 1916, rpt. 1973, vol. 2, no. 919, p. 71.
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tradition. This concept occurs not only in the Vinaya, and the early and late Nikayas, but also in the 
Abhidhamma works and their commentaries. The term is used in a variety of ways according to the type 
of list in which it is included. It is, however, always a positive quality associated with the realisation or 
understanding of the Buddhist teaching, and defined at different places as both a bala1 ‘power’ and as an 
indriyt? ‘faculty.’ It is found in its roles as a bala, and as an indriya, in one of the earliest summaries of 
the elements of the path to enlightenment where it has these two roles. Here it functions as two of the 
thirty-seven bodhipakkhiya-dhamma ‘factors associated with enlightenment’. The Mahdparinibbana-sutta3 
has this list of thirty-seven, though not the appellation bodhipakkhiya-dhamma, as a concise summary of 
the essential practices of Buddhism.
The Jdtakanidana reference to pahha has no recourse to the definitions or lists containing it that are 
found in the early Nikayas. That text uses the Buddhavamsa as its source for the definition, and function, 
ofpahha as one of the paramis.
‘You should see that it is not only these dhammas that cause buddhahood.’
When seeking he saw the forth, the perfection of understanding, and this 
thought occurred to him: ‘Wise ascetic Sumedha, understand from this 
that you should perfect the perfection of understanding! You should question 
those panditas after going to their abode, without any preconception 
regarding them as low, average or great. Just as, when a monk who goes 
on alms round goes in turn even to the abode of the lowly. Going thus for 
alms in succession, without regard to the divisions of clans, he will quickly 
obtain his own share of food. In the same way you, after going into the 
presence of those wise ones, and asking questions, will obtain buddhahood.’4
The prose portion cited here also has its parallels in the Buddhavamsa and Apadana5 commentaries. The 
Cariyapitaka commentary6 provides a developed definition of the place of panna as one of the paramis. 
In this commentary pahha is viewed as the basis for the complete purification of all the other paramis. It 
is explicitly stated to be an active quality, in that it is the most important cause in the development of the 
paramis. This Pali commentary takes what is probably the most significant move towards the Mahayana
1 The Bala-sam yutta  o f  the Samyutta-nikaya defines pahha-bala  as one o f  the five balas that overcom e the 
uddhambhagiya samyojana  ‘higher fetters’, see L. Feer, ed., The Samyutta-nikaya, vol 5, London: PTS, 1898, rpt. 
1994, p. 251. The Dhammasahgani defines pahha-bala  in exactly the same way as pahha-indriya, see Dhammasahgani, 
ed. E. Muller, London: PTS, 1885, rpt. 1978, pp. 13, 11; see also Atthasalinl, ed. E. Muller, London: PTS, 1897, rpt 
1979, p. 124.
2 The Samyutta-nikaya contains a chapter devoted to the indriyas, the Indriya-samyutta, see L. Feer, ed., The 
Samyutta-nikaya, vol 5, London: PTS, 1898, rpt. 1994, pp. 193-243, in this chapter pahha-indriya  is defined as 
sammadukkha-khayagdminiya ‘leading to the destruction o f  all suffering’, p. 197. The Dhammasahgani defines 
pahhindriya  as the ability to comprehend or understand, see Dhammasahgani, ed. E. Muller, London: PTS, 1885, 
rpt. 1978, p. 11; see also Atthasdlini, ed. E. Muller, London: PTS, 1897, rpt. 1979, pp. 147-149.
3 See DN no. 16, Mahdparinibbana-sutta, T.W. Rhys Davids & J.E. Carpenter eds., The Digha-nikaya, vol. 2, 
London: PTS, 1903, rpt. 1982, pp. 119-120.
4 See sections I 25 o f the translation and edition.
5 See I. B. Horner ed., M adhuratthavilasini nama Buddhavamsatthakatha, London: PTS, 1978, pp. 107-108; and 
C.E. Godakumbura ed., Visuddhajanavilasini nama Apaddnatthalcatha, London: PTS, 1954, p. 24.
6 The definition o f  pahha  in this commentary includes many key aspects o f the path o f  the bodhisatta in the Pali 
tradition, see D.L. Barua, ed ., Achariya Dhammapala's Paramatthadipani, London: PTS, 1939, rpt. 1979, p. 296-297.
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conception of the bodhisattva path, and the concepts occurring on that path, of any Pali text. This occurs 
when it refers to panna as constituting the exercise of updyakosalla1 ‘skilful means’, that is a quality most 
frequently encountered in the Mahayana texts, but not usually considered an inherent a part of the 
bodhisatta doctrine in the Theravadin tradition. This is how the Theravadin tradition gradually extends the 
usage of the term panna into areas that are completely absent in the early sources, and culminates with an 
entirely new understanding of, and rationale for, the concept ofpanna.
Definition o f viriyaparami in the Jdtakanidana
The fifth pdrami listed in the Jdtakanidana viriya2 ‘effort’ or ‘energy’ is a well established term in the 
early Nikayas. It has numerous occurrences as an individual quality in its own right, as well as being 
included as a quality with a specific function in the lists of different categories of dhammas. The quality 
of viriya occurs in three distinct classifications in the Nikayas, as a bala, an indriya, and as a bojjhanga 
‘limb of enlightenment’. The most extensive treatment of viriya as a bala, in the Nikaya sources, is found 
in the Samyutta-nikaya3 where it is given as one of the five balas. In that text the balas are defined as 
those qualities that overcome their opposites, these opposites are named as consisting of the five 
uddhambhagiya samyojana ‘higher fetters’. Thus, even in the early Nikayas, viriya is a key term in the 
doctrinal and soteriological teaching of Buddhism. The concept of viriya is further defined there as an 
active constituent that leads to overcoming any obstacles to spiritual advancement. The indriyas are also 
dealt with at length in the Samyutta-nikaya.4 There the term viriya-indriya is defined as the quality that 
rejects unwholesome states and acquires wholesome states.5 The third category of dhammas to include 
viriya is the list of the seven bojjhahgas which is also a topic discussed extensively in the Samyutta-nikaya6 
The functions of viriya given in that text range from its role as a producer of piti nirdmisa1 ‘pure joy’, to
1 The concept o f  updya-lmusalya as it is encountered in the Mahayana sutras is almost entirely absent in the Pali 
canon, with only a few  cases o f  the term occurring and then not with the same doctrinal connotation as in the 
Mahayana scheme. The occurrence o f  the Pali equivalent upaya-kosalla in the Cariyapitaka  commentary may well 
be one o f  the first o f  only very few  occurrences in the commentarial literature that is conceptually comparable with 
the Mahayana usage o f  the term. For the term in the Cariyapitaka commentary see D.L. Barua, ed., Achariya  
Dhammapala's Param atthadlpani, London: PTS, 1939, rpt. 1979, p. 296; see also also CPD where only two 
canonical references are given for the term, V. Trenckner, et al, A Critical P ali D ictionary, Copenhagen: Royal 
Danish Academy o f Sciences and Letters, Vol. II (1960-1990), p. 498.
2 See PTSD, London: PTS, 1925, rpt. 1979, p. 634, where viriya  is translated as ‘vigour, energy, effort, exertion’, 
and Childers who translates it as ‘strength, vigour, energy, fortitude, effort, exertion; dignity, influence’, see R.C. 
Childers, A Dictionary o f  the P ali Language, London, 1875, rpt. Kyoto: Rinsen, 1987, p. 582. The Tibetan translation 
o f  the term in the Jdtaltanidana is brtson 'grus, this is the same as found in the list o f  ten pdram ita  in the 
Mahavyutpatti, see R. Sasaki, M ahavyutpatti, Tokyo: Suzuki Gakujutsu Zaidan, 1916, rpt. 1973, vol. 2, no. 917, p. 
71.
3 This is contained in the Bala-sam yutta, see L. Feer, ed., The Samyutta-nikaya, vol 5, London: PTS, 1898, rpt. 
1994, pp. 249-253.
4 The Indriya-samyutta, see L. Feer, ed., The Samyutta-nilcdya, vol 5, London: PTS, 1898, rpt. 1994, pp. 193-243.
5 This text reads: akusalanam dhammanam pahanaya kusalanam dhammam upasampadaya, see L. Feer, ed., The 
Samyutta-nikaya, vol 5, London: PTS, 1898, rpt. 1994, p. 197.
6 See the Bojjhahga-samyutta, L. Feer, ed., The Samyutta-nilmya, vol 5, London: PTS, 1898, rpt. 1994, pp. 63-140.
7 It is defined thus: Yasmim samaye bhikkhave bhikkhuno araddhaviriyassa uppajjati piti niramisa, see L. Feer, 
ed., The Samyutta-nikaya, vol 5, London: PTS, 1898, rpt. 1994, p. 68.
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one of overcoming both the five nivarana1 ‘hindrances’ and five uddhambhagiya samyojana.2
The Jdtakanidana's explanation o f viriya has no parallel to the definitions mentioned above. The text 
makes no allusion whatever to these references that show viriya as a bala, indriya, or bojjhahga. The 
definition of viriya is again focused only on the role it performs for the bodhisatta:
Furthermore, ‘You should see that it is not only this dhamma that causes 
buddhahood.’ When seeking he saw the fifth, the perfection of effort, and 
this thought occurred to him: ‘Wise ascetic Sumedha, understanding this 
you should also perfect the perfection of effort! Just as the lion, king of 
beasts, has strong effort at all times, in the same way you also should 
strengthen effort in all existences. If you make effort fearlessly you will 
obtain buddhahood.’3
The Cariyapitaka commentary4 makes some innovatory comments about viriya as a pdrami. The definition 
given in this text makes it quite clear that the role of the bodhisatta is dedicated to the relief others’ 
suffering. The importance of viriya is described by declaring it to be an important quality for anyone 
wishing to individually escape samsara, and therefore even more important for one wishing to lead others 
to liberation. The symbolic language of this section of text has distinct parallels with that of the Mahayana, 
the ideal of individual liberation is readily accepted, but the ideal of actively assisting all beings to attain 
liberation is that which is stressed. There are even some symbolic and figurative parallels, on a literary 
and doctrinal level, between this text and some Mahayana works in regard to the descriptions of wrong 
view5 and samsara.6 The commentary even warns the bodhisatta against the miccdvitakka ‘wrong thought’ 
that it is acceptable to free oneself from samsara before liberating others. The emphasis on this particular 
aspect of the bodhisatta path brings the Theravadin scheme closer to that of the Mahayana tradition, in 
that the essential element in this path is the energetic and altruistic help towards other beings in samsara.
Definition ofkhantiparami in the Jdtakanidana
1 The seven bojjhahgas are described as overcoming the five nivaranas and as being nibbanasamvattanika  ‘conducive 
to nibbdna\ see L. Feer, ed., The Samyutta-nilmya, vol 5, London: PTS, 1898, rpt. 1994, pp. 97-8.
2 This is given as: Imesam kho bhikkhave pancannam uddhambhagiyanam samyojananam abhinnaya parinnaya 
parikkhayaya pahanaya satta bojjhahga bhavettabba, see L. Feer, ed., The Samyutta-nikaya , vol 5, London: PTS, 
1898, rpt. 1994, p. 139.
3 See sections I 26 o f the translation and edition. The text o f the Jatalcanidana matches those o f  the Buddhavamsa 
commentary and Apadana  commentary, see I. B. Hom er ed., M adhuratthavilasini nama Buddhavamsatthakatha , 
London: PTS, 1978, p. 108, and C.E. Godakumbura ed., Visuddhajanavilasini nama Apadanatthakatha, London: 
PTS, 1954, p. 24.
4 The treatment o f  viriya  as one o f  the ten param is  occurs in D.L. Barua, ed., A chariya Dhammapala's 
Paramatthadlpani, London: PTS, 1939, rpt. 1979, p. 297.
5 For the parallels about wrong view , see D.L. Barua, ed., Achariya Dhammapala's Param atthadipani, London: 
PTS, 1939, rpt. 1979, p. 297, and verse 18, chapter three o f  the Param itasam asa, by C. M eadows, A rya-^ura’s 
Compendium o f  the Perfections: Text, translation and analysis o f  the Param itasam asa, Bonn: Indica et Tibetica 
Verlag, 1986, p. 199.
6 Both the Cariyapitaka commentary and the Mahayana work the Paramitasamasa  refer to either being stuck in or 
escaping from the samsarapahka ‘mud of sam sara  ’. For the Pali references see D.L. Barua, ed., Achariya Dhammapala's 
Paramatthadipani, London: PTS, 1939, rpt. 1979, p. 297; and for the Sanskrit reference see verse 33, chapter four, 
C. Meadows, Arya-Sura ’s Compendium o f  the Perfections: Text, translation and analysis o f  the Paramitdsamdsa, 
Bonn: Indica et Tibetica Verlag, 1986, p. 216.
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This pdrami is one of the truly innovative classes of the group of ten that appears to emerge independently 
o f the Nikayas, or the Abhidhamma, as a quality associated with Buddhist doctrine. The term khanti1 
‘patience’ presented as one of the ten paramis in the Buddhavamsa, and Jdtakanidana, has few occurrences 
in the early Pali texts. Where it is found in the early Nikaya, Vinaya, or Abhidhamma texts it does not 
have the specific function, or technical meaning, with which it is imbued in the Jdtakanidana. This term 
is employed in the Vinaya where it is only linked to the explanation of certain monastic rules.2 The term 
khanti, though not included in any of the various lists in the Nikayas, is undoubtedly an ancient word as 
its use is attested in some of the oldest strata of texts.3 Its definition as a Buddhist technical term is found 
in one o f the basic Abhidhamma works.4 There is an isolated instance of khanti in the Digha-nikaya, 
where the Buddha Vipassi recites & gatha praising patience as the supreme form of asceticism.5 This same 
gatha is cited verbatim in the Dhammapada,6 where it is included in the Buddha-vagga, That text also has 
a reference to khanti as one of the qualities of a true sage.7 The Jdtakanidana treatment of the term 
stresses the pragmatic role of khanti, and how it ought to be practised.
Furthermore, ‘You should see that it is not only this dhamma that causes 
buddhahood.’ When seeking he saw the sixth, the perfection of patience, 
and this thought occurred to him: ‘Wise ascetic Sumedha, understanding 
this you should perfect the perfection of patience! You should be patient 
to those acting well or badly. Just as, when putting pure and impure things 
on the earth, it does not accordingly make the earth angry, but it is patient, 
endures and consents. In that way you also, being patient and enduring, 
even when harmed or benefited, will obtain buddhahood.’8
1 The term khanti has been rendered by ‘patience, forbearance, forgiveness’, see PTSD, London: PTS, 1925, rpt. 
1979, p. 232; and as ‘patience, longsuiffering, forbearance, endurance’ in R.C. Childers, A D ictionary o f  the P ali 
Language, London, 1875, rpt. Kyoto: Rinsen, 1987, p. 199; F.L. Woodward e t al, P a li Tipitakam Concordance, vol. 
2, Oxford: PTS, 1993, gives it as ‘patience, indulgence’ pp. 75-6. The DOP has two primary meanings o f  the term, 
that o f ‘patience, forbearence; endurance’ and receptivity, predilection; preference, preferred v iew ’ see M. Cone A 
D ictionary o f  Pali, P art I, a-kh, Oxford: Pali Text Society, 2001, pp. 749-750. The Tibetan translation o f the term in 
the Jatalcanidana is b zo d p a ,  which is the same as found in the list o f  ten param itd  in the Mahavyutpatti, see R. 
Sasaki, Mahavyutpatti, Tokyo: Suzuki Gakujutsu Zaidan, 1916, rpt. 1973, vol. 2, no. 916, p. 71.
2 In this context the term always seem s to occur as part o f  a list, consiting o f  ditthi, khanti, and ruci, though there 
are sometimes additional terms added to the list. In these cases khanti has the meaning o f  ‘preference’. For examples 
o f  this type o f  occurrence see H. Oldenberg, ed. Vinayapitaka, vol. 1, London: PTS, 1879, rpt. 1997, p. 70, 71; vol. 
2, London: PTS, 1880, rpt. 1995, p. 206; vol. 3, London: PTS, 1881, rpt. 1993, pp. 93, 97; vol. 4, London: PTS, 
1882, rpt. 1993. pp. 2-4; vol. 5, London: PTS, 1883, rpt. 1982, p. 203.
3 An early use o f the quality o f  khanti is found in the Suttanipdta, one o f  the ancient texts o f  the Pali canon, see D. 
Anderson & H. Smith eds. Sutta-nipata, London: PTS, 1913, rpt. 1965, gatha  623, p. 120.
4 In the Dhammasahgani khanti is defined, apart from ‘patience’, as ‘endurance’ and ‘absence o f  hatred’ without 
any reference at all to it being a pdram i. For the Abhidhamma definition o f  khanti see Dhammasahgani, ed. E. 
Muller, London: PTS, 1885, rpt. 1978, p. 230.
5 The text reads: khanti paramam tapo titikkha. See Rhys Davids, T.W., & Carpenter, J.E., eds. The Digha-nikaya, 
vol. 2, London: PTS, 1903, rpt. 1982, p. 49.
6 See gatha 184 o f  the Dhammapada, O. von Himiber & K. R. Norman, eds. Dhammapada, Oxford: PTS, 1994, p. 
52.
7 This occurs in the Brahmana-vagga  dealing with the characteristics o f  a real brdhmana  in the Buddhist sense o f  
the term, see gatha 399 o f  the Dhammapada, O. von Hiniiber & K. R. Norman, eds., Dhammapada, Oxford: PTS, 
1994, p. 112.
8 See sections I 27 o f the translation and edition. This section o f the Jdtakanidana  is equivalent to Buddhavamsa 
commentary and Apadana commentary, see I. B. Homer ed., M adhuratthavilasini nama Buddhavamsatthakatha,
107
Chapter Four
This definition of khanti brings it into the range of practices of the bodhisatta. Its basic meaning is that of 
acceptance, or tolerance, and it receives no further explanation in the Jdtakanidana. Only seven of the ten 
paramis occur in the Cariyapitaka itself, and the term khanti appears only once in the entire text.1 There 
are, however, references to khanti in the Cariyapitaka commentary, which contains various definitions of 
the term. There is a straightforward etymological definition, of a type common in the commentarial texts.2 
Then it is defined in a more general sense as an essential quality for spiritual progress,3 and also put it into 
groups of pairs of qualities.4 The term khanti receives its single most exhaustive definition and analysis in 
this commentary.
Definition o f saccaparami in the Jdtakanidana
The basis of the term sacca5 ‘true’ or ‘truthfulness’ can be traced to some of the earliest Pali texts where it 
refers to the four ariyasaccas ‘noble truths’ that constitute the core of the Buddhist teaching for the 
Theravadin tradition. These references are only concerned with defining the Buddha’s discovery in terms 
of readily identifiable sets of doctrinal rubrics.6 The general trend within the early Theravadin tradition 
does not deal with the concept of sacca as an explicitly defined quality forming a part of the Buddhist 
path. The use of the term in the Jdtakanidana is more concerned with the aspect of truthfulness, or true 
speech, as opposed to the abstract notion of truth or truthfulness itself. This conception of truthfulness has 
its counterpart in the Indian religious tradition as represented in the Upanisadic texts7 where truthfulness 
is depicted as a virtuous form of act that may even form a type of offering. The Jdtakanidana allusion to 
this quality establishes it as the seventh pdrami'.
Furthermore, ‘You should see that it is not only this dhamma that causes 
buddhahood.’ When seeking he saw the seventh, the perfection of 
truthfulness, and this thought occurred to him: ‘Wise ascetic Sumedha,
London: PTS, 1978, p. 109, and C.E. Godakumbura ed., Visuddhajanavilasini nama Apadanatthakatha, London: 
PTS, 1954, p. 25.
1 The Cariyapitaka has a single reference to khanti as one o f  the paramis, see N.A. Jayawickrama, ed. Buddhavamsa 
and Cariyapitaka, London: PTS, 1974, p. 36.
2 This is a definition o f  the phrase: khanti ya paramim gantva. Which is said to mean ‘having attained the perfection 
o f  patience’. See D.L. Barua, ed., Achariya D ham m apala’s Paramatthadipani, London: PTS, 1939, rpt. 1979, p. 
274.
3 In this case khanti is discussed at length, with many different examples given illustrating the function o f khanti. It 
is described as, among other things: a weapon, adornment, pacifier o f ills, antidote to anger. See D.L. Barua, ed., 
Achariya Dhammapala's Param atthadipani, London: PTS, 1939, rpt. 1979, pp. 298-299.
4 In this section o f  the commentary six o f  the param is are given in fifteen sets o f  pairs, khanti is given in the pairs: 
danakhanti, silakhanti, khantiviriya, khantijhana, khantipahhd. See D.L. Barua, ed., Achariya Dham mapala's 
Paramatthadipani, London: PTS, 1939, rpt. 1979, p. 321-322.
5 The term sacca  is given in the PTSD as ‘true, real’ and only in its noun form as ‘truth, see PTSD, London: PTS, 
1925, rpt. 1979, p. 668; see also R.C. Childers, A D ictionary o f  the Pali Language, London, 1875, rpt. Kyoto: 
Rinsen, 1987, p. 409. The Tibetan translation o f  the term in the Jatalcanidana is hden pa, this term does not appear 
in the list o f  ten pdram itas  in the M ahavyutpatti.
6 The four ariyasaccas are perhaps the earliest formulations o f the Buddhist teachings into a codified system based 
on numerical lists, see H. Oldenberg, ed., Vinayapitaka , vol. 1, London: PTS, 1879, rpt. 1997, pp. 10-11 and L. Feer, 
ed., The Samyutta-nilcdya, vol 5, London: PTS, 1898, rpt. 1994, p. 420-424.
7 ‘atha yat tapo danam arjavanam ahimsa satya-vacanam iti, ta asya daksinah’ Chandogya Upanisad III, 17, 4, see
S. Radhakrishnan, The Principal Upanisads, London: Unwin Hyman, 1953, rpt. 1989, p. 396.
108
Chapter Four
understanding this should also perfect the perfection of truthfulness! Even 
if lightning strikes one's head, knowing the strength of desire for the sake 
of wealth and so on, do not lie. Just as, a star such as the healing star, at 
all seasons when it leaves its own course does not proceed on another 
course, it proceeds on its own course. In that way you, holding to the truth 
do not lie, you will obtain buddhahood.’1
The various commentaries associated with the Jdtakanidana, and the texts it cites, add little to the 
exegesis of this term. The Cariyapitaka commentary2 defines sacca as the most basic of all the ten
paramis, and the foundation of the bodhisatta’s path. In this commentary sacca is called the basis of sila,
and other virtues that are themselves important elements in the commentarial depiction of the path of the 
bodhisatta.
Definition o f adhitthanaparami in the Jatakanidana
The concept of adhitthana’ ‘resolution, determination’ is another of the ten paramis that has no evidence 
of an early canonical usage in the specific doctrinal sense in which it is used in the Jatakanidana. The 
term, as it is found in the four Nikayas and the Vinaya, is used in at least three ways that are quite distinct 
from the specific sense allocated to it in the Jatakanidana. An early use of adhitthana in the Niddna-samyutta 
of the Samyutta-nikaya refers, in a metaphorical way, to the primary meaning of this term as place, 
standpoint4 or mental stance. Other Nikaya works divide the concept of adhitthana as ‘resolution’ into 
different categories. This occurs in the Sangiti-sutta5 of the Digha-nikaya, and in the Dhdtuvibhahga-sutta
1 See sections I 28 o f  the translation and edition. This section o f  the Jatakanidana corresponds to the passages o f  
the Buddhavamsa commentary and the Apadana  commentary, see I. B. Hom er ed., M adhuratthavilasinl nama 
Buddhavamsatthalcatha, London: PTS, 1978, p. 110, and C.E. Godakumbura ed., Visuddhajanavilasini nama 
Apadanatthakatha, London: PTS, 1954, p. 25, which has several variations from the Jdtakanidana text.
2 For the commentary on sacca, see D.L. Barua, ed., Achariya Dhammapala's Param atthadipani, London: PTS, 
1939, rpt. 1979, p. 299-300.
3 The essential meaning o f  adhitthana is given in the PTSD as ‘decision, resolution, self-determination, w ill’ see 
PTSD, London: PTS, 1925, rpt. 1979, p. 28; see also R.C, Childers, A D ictionary o f  the P a li Language, London, 
1875, rpt. Kyoto: Rinsen, 1987, p. 13. The CPD also notes the meanings o f  ‘abode, basis, substratum; stay, support, 
standpoint’, see V. Trenckner, et a l, A Critical P ali D ictionary, Copenhagen: Royal Danish Academy o f  Sciences 
and Letters, Vol. I (1924-1948), pp. 132-133. The Tibetan translation o f  the term in the Jatalcanidana is lh a g p a r  
gnas pa , this term does not appear in the M ahavyutpatti either as an individual entry nor in the list o f  ten param itas. 
The equivalent term found in the ten param itas  in that text is pranidhana which is rendered in the Tibetan by smon 
lam, see R. Sasaki, M ahavyutpatti, Tokyo: Suzuki Gakujutsu Zaidan, 1916, rpt. 1973, vol. 2, no. 921, p. 71. The 
Sanskrit equivalent o f the Pali adhitthana is adhisthana, and the Tibetan term used in the M ahavyutpatti to translate 
this is byin gyis brlabs. See R. Sasaki, M ahavyutpatti, Tokyo: Suzuki Gakujutsu Zaidan, 1916, rpt. 1973, vol. 2, no. 
4264, p. 287.
4 See L. Feer, ed. The Samyutta-nikaya, vol 2, London: PTS, 1888, rpt. 1970, p. 17, where adhitthana is taken to be 
the foundation, basis, or mental position o f  wrong views regarding the self. See also Bhikkhu Bodhi’s remarks and 
notes on the nuances and commentarial explanations o f  this term in his work The Connected D iscourses o f  the 
Buddha, Boston: Wisdom, 2000, vol. 1, p. 736, n. 32.
5 Though the Digha-nikaya is largely considered to have been composed o f  early materials, the Sangiti-sutta is 
regarded as a being one o f  the additions or commentarial style texts added to that Nikaya. See K.R. Norman, Pali 
Literature, Weisbaden: Otto Harrassowitz, 1983, p. 43, O. von Hiniiber, A Handbook o f  Pali Literature, Berlin: W. 
de Gruyter, 1996, p. 32, L. Renou, & J. Filliozat, L Tnde classique, tome II, Paris: EFEO, 1953, p. 337, and G.C. 
Pande, Studies in the Origins o f  Buddhism, Allahabad, 1957, rpt. Delhi: Motilal Banarsidass, 1974, pp. 113-114.
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of the Majjhima-nikaya. These texts both give the same list of four1 adhitthanas that consist of: panna- 
adhitthana, sacca-adhitthana, caga-adhitthdna, and upasama-adhitthdna. These references are simply 
referring to the resolution, or determination, to attain each of the four qualities of wisdom, truth, forsaking, 
and calm. These sutta occurrences of adhitthana already show some degree of development, in that they 
appear almost as commentarial works within their respective Nikayas. References to the word adhitthana 
do appear in the Vinaya, where it is only employed as a Vinaya specific2 term relating to monastic rules, 
and not in a strictly doctrinal sense.
The usage of adhitthana in the Jatakanidana is, then, of an entirely different order to its treatment in 
the Nikaya and Vinaya references. In the Jatakanidana the term is defined as an integral member of the 
group of ten paramis that form the basis of buddhahood. That text does, however, use adhitthana in two 
distinct ways. Firstly, it is defined as one of the qualities producing buddhahood, its new role in the 
Buddhavamsa and Jatakanidana. Secondly, it is employed in a sense that reflects the very basic and 
primary semantic meaning of the term as a place or abode:
Furthermore, ‘You should see that it is not only this dhamma that causes 
buddhahood.’ When seeking he saw the eighth, the perfection of resolution, 
and this thought occurred to him: ‘Wise ascetic Sumedha, understanding 
this you should perfect the perfection of resolution! Whoever makes this 
determination will be unwavering in resolution. Just as, a mountain, although 
buffeted by winds from all directions, will not be moved or shaken but 
remains in its own place. In that way, if you do not waver in your resolutions, 
then you will obtain buddhahood.’3
This passage reflects the usage of the term adhitthana at both ends of its spectrum of meaning, as both a 
pdrami, and a place, abode or location. This example of one of the paramis is the most inclusive in terms 
of its coverage of the possible range of meaning of the term in Theravadin thought. The Cariyapitaka 
commentary4 gives a definition o f adhitthana that brings it fully into the Buddhist view as an integral part 
of the ten paramis. In this reference the full role of adhitthana as the single most important factor in 
bringing to fruition the sambhara ‘requisites’ of enlightenment, which are said in that text to consist of 
the other paramis. Also in this text adhitthana is specifically defined as the ability to overcome the
1 For the Sangiti-sutta see J.E, Carpenter, ed. Dighanikdya, vol. 3, London: PTS, 1910, rpt. 1992, p. 229, and 
Dhatuvibhanga-sutta reference R. Chalmers, ed., The Majjhima-nikaya, vol. 3, 1899, rpt. Oxford: PTS, 1994, p. 
241.
2 In the Vinaya the term has a considerable semantic range, from that o f  ‘resolving’ to ‘abode’ or ‘dwelling place’. 
The Parivara section o f  the Vinaya has adhitthana employed in a range o f technical connotations used in explaining 
rules, for some examples see, H. Oldenberg, ed., Vinayapitaka, vol. 5, London: PTS, 1883, rpt. 1982, pp. 117-118, 
where it is used in connection with the use o f  almsbowls; p. 138 where it is given in a list o f  good and bad qualities; 
see also p. 173.
3 See sections I 29 o f the translation and edition. This Jatakanidana passage corresponds to those o f  the Buddhavamsa 
commentary and Apadana  commentary see I. B. Homer ed., M adhuratthavilasinl nama Buddhavamsatthakatha, 
London: PTS, 1978, p. I l l ,  and C.E. Godakumbura ed., Visuddhajanavilasini nama Apadanatthakatha, London: 
PTS, 1954, p. 26.
4 The late commentarial definition o f  adhitthana occurs in a brief passage o f  the Cariyapitaka  commentary. Here it 
is defined as the single quality amomg the other param is  that forms the foundation o f  all o f  them' and that which 
brings about the sambhara ‘requ isites’ o f  enlightenm ent, see D.L. Barua, ed., A chariya D ham m apala’s 
Paramatthadipani, London: PTS, 1939, rpt. 1979, p. 300.
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opposites of the sambhara, and so it is actually viewed as the proximate cause of these sambhara } Thus 
the Cariyapitaka commentaiy introduces the concept of the bodhisambhara ‘requisites of enlightenment’ 
as another layer of doctrinal development for the Theravadin tradition. The bodhisambhara are in fact the 
ten paramis divided into two groups, punhasambhdra ‘requisites of merit’, and hdnasambhdra2 ‘requisites 
of knowledge’, which form in this commentary the essential preconditions for enlightenment.
Definition o f mettaparami in the Jatakanidana
The term mettd3 ‘friendliness’ has a long history of usage in the Pali canon as one of the qualities that 
should be cultivated on the Buddhist path. This term is found in its primary sense in the Nikayas, where 
many examples of the practical application of it are given. The importance of mettd in the early Buddhist 
tradition can be seen from the way in which it is viewed in the Bhayabherava-sutta as one the defining 
attributes of one living the ascetic life. This Majjhima-nikaya4 text says that mettd is a quality possessed 
by the ariyas, and that it gives them a greater confidence to live as forest dwelling ascetics. The Metta-sutta5 
of the Suttanipata is perhaps one of the oldest formulations of the applications of mettd as an inherent 
practice within the context of the Buddhist world view. The Suttanipata also contains one of the early 
groupings of mettd together with other qualities that are later systematised in the Digha-nikaya, Majjhima- 
nikaya, and the Abhidhamma commentaries. The term mettd also occurs in the Vinaya6 in a similar usage 
to that found in the Nikayas, as simply the quality of friendliness with no other connotations associated 
with it.
In the Uragavagga1 of the Suttanipata the four qualities of mettd, upekha,8 karuna and mudita are said 
to be among the practices that a sage should adopt. This same list occurs in the Tevijja-sutta,9 the
1 The Cariyapitalca commentary defines adhitthana at several places, but the most com m only occurring explanation 
o f  the term is as that which aids and produces the bodhisambhara ‘requisites o f  enlightenment’. For references to 
adhitthana in this context, see D.L. Barua, ed., Achariya Dhammapala's Paramatthadipani, London: PTS, 1 9 3 9 ,  rpt. 
1 9 7 9 ’ pp. 2 7 9 - 2 7 8 , 2 8 1 .
2 These two concepts, common to the Mahayana bodhisattva ideal, only appear in this commentary to the Cariyapitaka, 
where they are defined as the profitable qualities that must be practised by any bodhisatta. For their treatment in this 
context, see, D.L. Barua, ed., Achariya Dhammapala's Paramatthadipani, London: PTS, 1 9 3 9 ,  rpt. 1 9 7 9 ,  pp. 3 1 7 ,  
3 3 2 .
3 The term mettd is given a wide range o f  meanings in the Pali-English dictionaries, the PTSD gives the meanings 
‘love, amity, sympathy, friendliness, active interest in others’, see PTSD, London: PTS, 1 9 2 5 ,  rpt. 1 9 7 9 ,  p. 5 4 0 - 5 4 1 ;  
see also R.C. Childers, A Dictionary o f  the Pali Language, London, 1 8 7 5 ,  rpt. Kyoto: Rinsen, 1 9 8 7 ,  p. 2 4 6 ,  where it 
is given as ‘friendliness, friendly feeling, good will, kindness, love, charity’. The Tibetan translation o f the Jatakanidana 
translates this by byams pa , which is given in the M ahavyutpatti as the equivalent o f  the Sanskrit form maitri. M ettd  
does not appear in the M ahavyutpatti in the list o f  the ten param itas, see R. Sasaki, M ahavyutpatti, Tokyo: Suzuki 
Gakujutsu Zaidan, 1 9 1 6 ,  rpt. 1 9 7 3 ,  vol. 2 ,  no. 1 5 0 4 ,  p. 1 1 6 ,  for maitri/byams pa.
4 See V. Trenckner, ed. The Majjhima-nikaya, vol. 1,  London: PTS, 1 8 8 8 ,  rpt. 1 9 7 9 ,  p. 1 8 .
5 See D. Anderson & H. Smith, eds. Sutta-nipata, London: PTS, 1 9 1 3 ,  rpt 1 9 6 5 ,  pp.. 2 5 - 2 6 ,
6 See FI. Oldenberg, ed. Vinayapitaka, vol. 2 ,  London: PTS, 1 8 8 0 ,  rpt. 1 9 9 5 ,  pp. 2 5 2 ,  3 0 4 ,  3 0 8 .
7 See D. Anderson & H. Smith, eds. Sutta-nipata, London: PTS, 1 9 1 3 ,  rpt. 1 9 6 5 ,  p. 1 2 .
8 There are two attested methods o f  spelling this word, it may be spelt either as upekhd, or as upekkha.
9 See T.W. Rhys Davids & J.E. Carpenter, eds. The Digha-nikdya, vol. 1, London: PTS, 1 8 9 0 ,  rpt. 1 9 7 5 ,  pp. 
2 5 0 - 2 5 1 .
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Mahdsudassana-sutta,1 and the Mahdgovinda-sutta2 of the Digha-nikaya, also in the Makhadeva-sutta3 of 
the Majjhima-nikaya. In all four texts it forms part of a real or hypothesised yogic mental exercise to
suffuse the world with thoughts of mettd, and the other three qualities. The four are collectively called the
brahma-viharas ‘divine abodes’ in the Mahdsudassana-sutta and the Makhadeva-sutta.4 It is in this 
formulation that the brahma-viharas are recorded in the Abhidhamma works. The Dhammasahgani5 
records them as being factors which are present in one who has attained the four jhdnas. The quality of 
metta is shown in this definition as an inherent part of each jhana, and the three following brahma-viharas 
are described in exactly the same way as mettd. This group of four brahma-viharas found in the Nikayas, 
and Abhidhamma texts, are probably a relatively late development, and have been shown to have a close 
similarity with the Yoga6 tradition of India.
The usage of the concept of mettd in the Jatakanidana is again treated differently from the canonical 
citations referred to. The meaning of metta, as it is defined in the Nikayas and Abhidhamma, is superseded 
in the Jdtakanidana by the addition of its role in the path allotted to the bodhisatta. The emphasis in the 
Jatakanidana is again on the function of metta as one of the immediate causes of buddhahood:
Furthermore, ‘You should see that it is not only this dhamma that causes 
buddhahood.’ When seeking he saw the ninth, the perfection of friendliness, 
and this thought occurred to him: ‘Wise ascetic Sumedha, understanding 
this you should also perfect the perfection of friendliness! You should 
think of profit and loss as the same! Just as water touches and cools 
equally a bad man and a good man. In that way you also, being single 
minded in friendliness for all beings, will obtain buddhahood.’7
This reference provides a more innovative role for mettd than that encountered in the earlier canonical 
definitions, and references to the applications of this quality. All of the earlier meanings are inherent in 
the term, but the emphasis is shifted to a completely new level of doctrinal thinking about the ultimate 
causes of enlightenment and buddhahood. The Cariyapitaka commentary continues this change in emphasis,
1 See T.W. Rhys Davids & J.E. Carpenter, eds. The Digha-nilcdya, vol. 2, London: PTS, 1903, rpt. 1982, p. 186.
2 See T.W. Rhys Davids & J.E. Carpenter, eds. The Digha-nikaya, vol. 2, London: PTS, 1903, rpt. 1982, p. 250.
3 See R.C. Chalmers, ed. The Majjhima-nilcaya, vol. 2, 1896, rpt. Oxford: PTS, 1993, p. 76.
4 See T.W. Rhys Davids & J.E. Carpenter, eds. The Digha-nilcdya, vol. 2, London: PTS, 1903, rpt. 1982, p. 196; 
and R.C. Chalmers, ed. The Majjhima-nilcaya, vol. 2, 1896, rpt. Oxford: PTS, 1993, p. 76. They are also listed in the 
Vatthupama-sutta and elsewhere bur are not called brahma-viharas, see V. Trenckner, ed. The Majjhima-nilcaya, 
vol. 1, London: PTS, 1888, rpt. 1979, p. 38.
5 For the treatment o f  the brahma-viharas and their sixteen combinations, see E. Muller, ed. Dhammasahgani, 
London: PTS, 1885, rpt. 1978, pp. 53-55. The commentary to this text, the Atthasalni, has a section describing the 
brahma-viharas in which it defines each o f  them and the benefits o f each, see E. Muller, ed. Atthasalinl, London: 
PTS, 1897, rpt. 1979, pp. 192-197. The Abhidhammattasahgaha has the four in two groupings with differing names, 
in one they are the appamahhas ‘illim itables’ and the second brahma-viharas, see T.W. Rhys Davids, ed. 
Abhidhammattha-sangaha, JPTS, 1, 1884, p. 41, and also H. Saddhatissa, ed. Abhidhammattasahgaha & 
Abhidhammatthavibhdvini-tiJca, Oxford: PTS, 1989, p. 198.
6 E.J. Thomas points out that the brahma-viharas have their parallels in the Yoga-sutras, see his The H istory o f  
Buddhist Thought, London: RKP, 1933, rpt. 1971, pp. 50, 81.
7 See sections I 30 o f the translation and edition. This Jatakanidana passage corresponds to those o f the Buddhavamsa 
commentary and Apadana commentary, see I. B. Homer ed., M adhuratthavilasinl nama Buddhavamsatthakatha, 
London: PTS, 1978, pp. 111-112, and C.E. Godakumbura ed., Visuddhajanavilasininama Apadanatthakatha, London: 
PTS, 1954, pp. 26-27.
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and provides examples of several innovative ways of analysing and defining mettd. This text explains 
mettd as an essential quality for the bodhisatta, since in its reasoning mettd is necessary to aid other 
beings, and that without it a bodhisatta cannot lead other beings to nibbdna. The text also calls mettd the 
foundation of karuna, which is defined there as the principal one of the buddhakdra dhammas}  Elsewhere 
in that text karuna is given as one of the three conditions necessary for developing the ten paramis} The 
treatment of mettd in this commentary represents the later stages of theorising about the paramis, their 
causes, and functions, in the Theravadin tradition.
Definition o f upekkhaparaml in the Jatakanidana
The last of the ten paramis listed in the Jatakanidana is upekkhd1 ‘equanimity’ and is, like the preceding 
term mettd, also a well attested concept in the Nikayas and Abhidhamma works. The occurrences found 
in these texts define upekkhd in two quite distinct ways. Firstly, in the Nikayas, upekkhd appears as one of 
the bojjhangas, where it is a specific quality that leads to the promotion of moral states of mind, and 
ultimately to liberation. These Nikaya texts also provide examples of upekkhd as one of the brahma-viharas. 
Secondly, in the Abhidhamma texts, upekkhd appears in several different categories, as a vedana, an 
indriya, as one of the avyakata-dhammas, and also as one of the brahma-viharas.
An example of the first method of use is found in the Samyutta-nikaya, where upekkhd is defined as 
one of the bojjhangas. In this role it is shown variously as one of the qualities to be developed to 
overcome the five nlvarana, bring an end to tanha, and as a means of eliminating the five uddhambhdgiyana 
samyojandnas4 In these instances upekkhd is viewed as a cultivateable quality, that has the power of 
overcoming spiritual obstacles. The Nikayas also contain references to upekkhd as one of the brahma-viharas5 
where it functions as part of a system of meditative training. In this training upekkhd, and the other three 
brahma-viharas are used as meditative objects that are capable of inducing thejhanas. The above Nikaya 
formulations of upekkhd define its roles as an active element in suppressing those things inimical to
1 The Cariyapitaka commentary emphasises the aiding o f  other beings as the defining purpose o f  mettd, see D.L. 
Barua, ed., Achariya Dhammapala's Paramatthadipani, London: PTS, 1939, rpt. 1979, p. 300.
2 The three conditions for the param is  are listed as: abhinihara, mahakaruna and upayakosalla, D.L. Barua, ed., 
Achariya Dhammapala's Paramatthadipani, London: PTS, 1939, rpt. 1979, p. 289.
3 This term is also spelt upekhd in some texts, see PTSD, London: PTS, 1925, rpt. 1979, p. 150; see also R.C. 
Childers,^ Dictionary o f  the P ali Language, London, 1875, rpt. Kyoto: Rinsen, 1987, p. 534; see also V. Trenckner, 
e t al, A Critical P ali D ictionary, Copenhagen, Vol. I (1924-1948), pp. 506-507. The translation o f  upekkhd in the 
Tibetan version o f  the Jatalcanidana is btah snoms and this term is given in the M ahavyutpatti as the equivalent o f  
the Sanskrit form upeksa. The M ahavyutpatti list o f  ten param itas  omits btah snoms. For the term btah snoms see R. 
Sasaki, Mahavyutpatti, Tokyo: Suzuki Gakujutsu Zaidan, 1916, rpt. 1973, vol. 2, no. 1507, p. 116.
4 The Bojjhahga-samyutta  o f  the Samyutta-nikaya defines upekkha-bojjhahga in different ways. In some suttas o f  
that text upekkhd is described as one o f the seven bojjhangas that overcome the five nivaranas, pp. 84, pp. 94-98; in 
another is one o f  the factors that exhaust tanha at p. 86; in its role as bojjhahga it is also seen as a means o f  
understanding and overcoming the five uddhambhdgiyana samyojandnas at p. 139, see L. Feer, ed., The Samyutta- 
nikaya, vol 5, London: PTS, 1898, rpt. 1994.
5 The four brahma-viharas are also given in the Digha, Majjhima, and Anguttara-nikayas at T.W. Rhys Davids & 
J.E, Carpenter, eds. The Digha-nikaya, vol. 1, London: PTS, 1890, rpt. 1975, pp. 250-251; T.W. Rhys Davids & J.E. 
Carpenter, eds. The Digha-nikaya, vol. 2, London: PTS, 1903, rpt. 1982, pp. 186, 250; R.C. Chalmers, ed. The 
Majjhima-nikaya, vol. 2, 1896, rpt. Oxford: PTS, 1993, p. 76; E. Hardy, ed. Ahguttara-nikaya, vol. 3, London: PTS, 
1897, rpt. 1976, p. 291.
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jhdna, and also in the attainment of the jhanas, where upekkhd is an essential precondition for the forth 
jhdna. As far as the Nikaya texts are concerned upekkhd is in essence a yogic or meditative quality on the 
one hand, and on the other also a subject of meditation.
The methods for the classification of upekkhd in the Abhidhamma are quite distinct from the Nikaya 
mode of exposition. The Dhammasahgani includes upekkhd as a specific abhidhammic category of 
vedana ‘feeling’ where it is defined as one of the classes of vedana that is adukkhamasukha ‘neither 
painful nor pleasant,’ ‘neutral’ and also as an indriya} This, however, is not the category of upekkhd 
mentioned in either the Nikayas, or the Jatakanidana, which both record an entirely different usages of 
the term. In the Abhidhamma classification the Dhammasahgani enumerates the mental states that contain 
upekkhd, and among other things, notes its presence in akusala-cittas,2 in the avyakata mental states,3 and 
as one of the four brahma-viharas.
The method of approach to upekkhd in the Jatakanidana follows the same pattern as is used for the 
other nine paramis. Again, the primary significance of the term for the Jatakanidana is that it is one of 
the causes of buddhahood and, therefore, a part of the bodhisatta’s path. It has some similarities with the 
Nikaya use of the term, to the extent that it is a factor in bringing about enlightenment, but the Jatalcanidana 
definition of its function as a pdrami takes it to a higher doctrinal level. Its occurrence in the Jatakanidana 
is in a commentarial section explaining the meaning of the Buddhavamsa gathas that deal with upekkhd:
Furthermore, ‘You should see that it is not only this dhamma that causes 
buddhahood.’ When seeking he saw the tenth, the perfection of equanimity, 
and this thought occurred to him: ‘Wise ascetic Sumedha, understanding 
this you should perfect the perfection of equanimity! You should abide 
impartially even to joy and suffering! Just as the earth, although smeared 
with pure and impure things, is impartial. In that way, if  you also abide 
impartially to joy and suffering, you will obtain buddhahood.’4
While the principal aim of this passage is to set upekkhd apart as both one of the causes of buddhahood, 
and as a pdrami. It is also clear that upekkhd, in the context given here, is a mental attitude or meditative 
state, and not a class of vedana as defined in the Abhidhamma classification of the term. The way the 
term is portrayed in the Jatakanidana passage seems to be best described as a kind of stoic attitude, or
1 For these definitions see the Dhammasahgani, entry no. 153 defines upekkhd as a class o f  vedana that is 
adukkhamasukha and no. 154 defines upekkhd as an indriya in almost the same terms, and no. 455 refers to upekkhd 
in three ways: as accompaniment to kusala-cittas, as a factor connected with attainment o f  jhdna, and as an indriya, 
ed. E. Muller, London: PTS, 1885, rpt. 1978, pp. 28, 91; see also Atthasalinl, ed. E. Muller, London: PTS, 1897, rpt. 
1979, p. 133. The Nikayas generally recognise only three classes o f  vedana: sukha, dukkha and adukkhamasukha, 
see for example the Culavedalla-sutta, V. Trenckner, ed. The Majjhima-nikaya, vol. 1, London: PTS, 1888, rpt. 
1979, pp. 302-303.
2 See the Dhammasahgani entries nos. 1278, 1389, 1582, for the states accompanied by upekkhd; no. 410, no. 427, 
for examples o f  upekkhd as an element in akusala-cittas, ed. E. Muller, London: PTS, 1885, rpt. 1978, pp. 223, 237, 
262; 82, 86.
3 See the Dhammasahgani entries no. 431, and no. 455, no. 484 and no. 574 for upekkhd as an avyakata state, ed. 
E. Muller, London: PTS, 1885, rpt. 1978, pp. 87, 91, 94-95, 122.
4 See sections I 31 o f  the translation and edition. This Jatakanidana passage corresponds to those o f the Buddhavamsa 
commentary and Apaddnci commentary, see I. B. Homer ed., M adhuratthavilasinl nama Buddhavamsatthakatha, 
London: PTS, 1978, pp. 112-113, and C.E. Godakumbura ed., Visuddhajanavilasini nama Apadanatthakatha, London: 
PTS, 1954, p. 27.
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unconcemedness, that is unaffected by worldly transactions. To this extent the Jatakaniddna usage of 
upekkha reflects the essentially yogic origins of the concept, and in keeping with this, it is shown as part 
of a set of principles that must be practised to be efficacious. Though upekkha has this linking with the 
early Nikaya and yogic traditions, their usage of the concept has fundamental differences with that 
occurring in the Jatakaniddna. In that text the concept of upekkha differs from the Nikaya definition in 
two important ways. It is treated there, along with the otherparamis, as one of the bodhipacana-dhammas, 
that are a new category of dhammas aiding the attainment of enlightenment. Secondly, it is described as 
one of the buddha-kdraka dhammas that are essential to the creation of a buddha. The Cariyapitaka 
commentary1 defines upekkha as that which prevents the mind from becoming disturbed. Since mental 
distraction leads on to an inability to put into practice, or to purify, the sambhara ‘requisites’ of enlightenment.
This survey of the tenparamis in the Jatakaniddna gives some indication of the occurrences, and uses 
of the ten terms within the Theravadin tradition. The findings of the survey can be summarised briefly by 
indicating the terms that are known to the earlier Nikaya, Vinaya, and Abhidhamma texts, and those that 
do not occur in those sources.2 The seven terms: ddna, sila, nekkhama, pahhd, viriya, mettd, and upekkha 
all have some degree of doctrinal importance outside of theparami system of classification. These seven 
terms are all used in earlier groups of lists and qualities that have an important role in early Buddhist 
teaching. Their inclusion among the list of ten paramis is then not a complete innovation for the Theravadin 
tradition. Of course their very inclusion asparamis is in itself an innovation, but the individual qualities 
themselves are not. The remaining three: khanti, sacca, and adhitthana, do not form part of the earlier 
doctrinal, or soteriological, outlook. O f these three adhitthana has one of the most important roles of the 
ten paramis. This quality is a novel and distinctive aspect of the bodhisatta doctrine as it appears in the 
Buddhavamsa, and Jatakaniddna. The Cariyapitaka commentary makes the greatest contribution to the 
exegesis of adhitthana and its role, purpose, and function for the bodhisatta. Stated in basic terms, 
without the ten paramis, that only occur in the few texts referred to here, there is no bodhisatta doctrine as 
such in the Theravadin tradition. It can only be said that there is a general notion that Gotama, in his 
existences before attaining buddhahood, was a bodhisatta, but that the concept of bodhisatta remains 
otherwise undefined. Thus, the importance of the ten paramis as providing the essence of the Theravadin 
bodhisatta doctrine cannot be overstated.
Mythical dimension o f the paramis in the Jatakaniddna
The majority of references in the Sumedhakatha section of the Jatakaniddna are concerned with the
1 See D.L. Barua, sd.,Achariya D ham m apdla’s  Paramatthadipani, London: PTS, 1939, rpt. 1979, p. 300-301.
2 The claims o f some scholars that the ten param is  are an integral and ancient part o f  the Pali tradition can only be 
dismissed as an anachronistic and apologist position. As has been shown here the full list o f  ten param is are found 
in the Pali tradition in only two works, the Buddhavamsa, and the Jatalcaniddna. The view  o f  the param is are a 
fundamental part o f the Pali tradition is held by Ratnayaka, see S. Ratnayaka, “The Bodhisattva Ideal o f  Theravada”, 
JIABS, 8, 1985, pp. 89-90. Others recognise that the param is are not part o f  the early teachings o f the Pali canon. 
See S. Jayawardhana, “A  Critical Introduction to the Study o f  Pali Tikas”, Sesquicentennial Commemorative 
Volume o f  the R oyal A siatic Society o f  Sri Lanka 1845-1995, Colombo, 1995, pp. 298-299; J. Samuels, “The 
Bodhisattva Ideal in Theravada Buddhist Theory and Practice: A Re-evaluation o f the Bodhisattva-Sravaka Opposition”, 
PEW, 47, 1997, p. 402.
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paramis as practices that produce certain results. There is only one passage in which reference is made to 
the supernatural power of the paramis to bring about an event such as an earthquake. The occurrence of 
earthquakes at crucial times in a buddha’s life is an established phenomenon in Buddhist texts, and serves 
to emphasise the power that a buddha has over the world system. The four Nikayas have occurrences of 
the causes of earthquakes from a Buddhist perspective, the Mahdparinibbdna-sutta has a section in which 
Gotama gives eight causes of earthquakes. This text says that earthquakes occur due to:1 movement of 
wind and water; asamana or devatd acquiring the iddhis and is mastering their own minds; a bodhisatta 
leaving Tusita and entering the mother’s womb; a bodhisatta’s birth; a Tathagata’s attainment of supreme 
enlightenment; a Tathagata starting to teach; a Tathagata consciously renouncing life; a Tathagata attaining 
parinibbdna. By contrast, the Jatakaniddna account of the causes of earthquakes is an elaborated prose 
version of the gathas from the Buddhavamsa .2 These show the people going to Dipamkara in fear of an 
earthquake, he tells them not to fear, for the earthquake is really caused by Sumedha’s remembering, and 
investigating, the ten paramis.3 This is a significant departure from the eight causes in the Dlgha-nikaya, 
and adds to that list of basic causes. It can be seen as a method of bringing the ten paramis into the 
mainstream of Buddhist thought. Their inclusion as one of the causes of earthquakes legitimises their 
existence in the buddhology of the Jatakaniddna, and increases their importance as qualities for a 
bodhisatta to develop.
The Avidurenidana section of the Jatakaniddna has a different emphasis when discussing the paramis, 
and introduces another level of viewing them. The references here are more symbolic, and detail the 
outcome of the paramis rather than defining them individually. In this section the ten are said to have 
been perfected by the bodhisatta’s mother for one hundred thousand aeons, in order that she had the 
requisite purity necessary to be a bodhisatta’s mother.4 This clearly represents an extension of the idea of 
perfecting these qualities by someone who is not a bodhisatta, but who only develops them to assist in the 
birth of a bodhisatta. In this instance the perfecting of the paramis is merely indicating the preconditions 
that must be met for a bodhisatta’s birth. It is a highly symbolic way of weaving the doctrine of the 
paramis into the basic fabric of the bodhisatta myth. For, not only are the paramis the things that a 
bodhisatta must perfect, and from which the bodhisatta emerges into buddhahood; but they are also the 
material causes of a bodhisatta’s birth, to the extent that his mother could not appear had she not herself 
perfected them. In this eclectic and symbolic representation the paramis can be seen to be incorporated 
into the Buddhist world view, and given an important symbolic role in the bodhisatta’s birth.
1 See T.W. Rhys Davids & J.E. Carpenter, eds. The Digha-nilmya, vol. 2, London: PTS, 1903, rpt. 1982, pp. 
107-108; see also E. Hardy, ed. Ahguttaranilcdya, vol. 4, London: PTS, 1899, rpt. 1979, pp. 312-313, which has the 
same list as the Digha; and Samyutta-nikaya where only the Tathagata renouncing life is given, L. Feer, ed. The 
Samyutta-nikaya, vol. 5, London: PTS, 1898, rpt. 1994, p. 262.
2 See N .A. Jayawickrama, ed. Buddhavamsa and Cariyapitaka , London: PTS, 1974, II 166-174, p. 20. The 
commentary says that the earth shook because o f  Sumedha’s radiant knowledge when investigating the param is: 
Sumedhapandite paramiyo vicinante tassa nanatejena dasasahassi pakampittha ti attho, see I. B. Horner ed., 
M adhuratthavildsini nama Buddhavamsatthakatha, London: PTS, 1978, p. 114.
3 See sections I 32 o f  the translation and edition.
4 See sections II 8 o f the translation and edition, this section on the five observations also occurs in the Buddhavamsa 
and Apaddna  commentaries, see I. B. Homer ed., M adhuratthavildsini nama Buddhavamsatthakatha , London: PTS, 
1978, p. 273, and C.E. Godakumbura ed., Visuddhajanavildsininama Apaddnatthakathd, London: PTS, 1954, p. 54,
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The symbolic role of the paramis is developed further in the later sections of the Avidurenidana where 
they are portrayed in various guises. In the bodhisatta’s struggle with Mara1 they are the means by which 
the bodhisatta fights Mara. The bodhisatta, during the assault of Mara’s armies on him, rejoices in the ten 
paramis as being like well known kinsmen, and determines to make them his shield and sword in the 
battle2 with Mara. They are also presented as a symbol of authentication of status, and what might be 
termed ritual purity, in that they are the preliminary requisite for sitting on the seat of enlightenment. 
When the bodhisatta is seated there, Mara attempts to dislodge him, telling him that the seat is not 
appropriate for him. The bodhisatta responds by saying that since Mara has not perfected the ten paramis, 
nor the upaparamis, he is the one who is not a suitable person to take the seat.3 Then, when Mara’s armies 
threw rocks at the bodhisatta, as he sat reflecting on the paramis, the ten acted as his defence, turning the 
rocks to flowers. These references to the paramis give them a greater significance in the mythical sphere 
than the doctrinal sphere. The significance of them in these contexts is in the supernatural protective 
power they are shown to have, and also in the symbolism of their power to overcome, and subvert, the 
greatest mythic representation of evil in Buddhism.
There are two other references in the Santikenidana section of the Jatakaniddna that provide further 
evidence of figurative or symbolic references to the paramis. Following his enlightenment Gotama 
performed the dual miracle4 of rising into the air in order to show the devas that he had achieved his goal. 
Then, he stood looking without blinking for seven days at the seat of enlightenment, where he had 
realised the fruit of perfecting the ten paramis over a period of four incalculable aeons, and more than one 
hundred thousand aeons.5 In this instance the paramis provide the background to the process of enlightenment. 
They are the conditions necessary for attaining the seat in the first place, and for making use of it to 
achieve enlightenment. This reference also inverts the sequential ordering of the process of enlightenment 
by stating that it is the fruit of fulfilling the ten paramis. That is to say, it is not that the paramis lead to 
enlightenment, which they certainly do, but that enlightenment is the produced by them. In this way the 
paramis are almost portrayed as being more important than enlightenment itself.
The final occurrence of a reference to the paramis, in an oblique and negative manner, occurs in the 
Santikenidana section of the Jatakaniddna. Again the paramis are dealt with as representing the highest 
qualities for producing power, and for purifying one who cultivates them. Mara reflects on the bodhisatta’s 
faultlessness and sees that his own power is inferior to that of the bodhisatta. Then, sitting dejectedly on
1 The figure o f  Mara is present in numerous canonical and commentarial texts as the one who tries to tempt the 
buddha. The very etymology o f  the name Mara is ‘he who causes death’ or in a symbolic way one who obstructs the 
good. For a discussion o f  the names o f  Mara, see J.W. Boyd, Satan and M ara: Christian and Buddhist symbols o f  
evil, Leiden: Brill, 1975, pp. 73-77.
2 See sections II 61 o f  the translation and edition.
3 See sections II 63 o f  the translation and edition.
4 Thq  yamaJca-pdtihariya ‘dual miracle’ is one o f  the miracles performed by Gotama on several occasions to show  
his powers. The texts containing references to this are all commentarial works, there seem s to be no reference in the 
canonical texts to these phenomena. See H.C. Norman, ed. The Commentary on the D ham m apada, vol. 3, London: 
PTS, 1912, p. 204; T.W. Rhys Davids & J.E. Caipenter, eds. The Sumahgala-vildsini, vol. 1, London: PTS, 1886, 
rpt, 1968, p. 57; E.B. Cowell & R.A. N eil, eds. The D ivyavadana , Cambridge, 1886, rpt. Amsterdam: Oriental Press, 
1970, pp. 144-163.
5 See sections III 3 o f the translation and edition.
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the path Mara, realises that because he has not perfected dana-parami he cannot be like the bodhisatta, 
and he draws one line on the ground. He then goes through the same process for the remaining nine 
paramis, drawing a line for each of them, until there are ten lines on the ground. These ten lines are a 
concrete symbol of why the bodhisatta is superior in conduct and power to Mara. Six other lines are 
drawn by Mara, representing his failure to cultivate and develop the ten which act as the basis for 
omniscience, his obscured knowledge, his lack of knowledge of miracles, his lack of knowledge of the 
attainments, and of compassion, and his lack of knowledge of the mental proclivities peculiar to a 
bodhisatta.1 The list of sixteen are the very essence of the distinction between Mara and the bodhisatta, 
and since Mara has not developed them he cannot compete with the bodhisatta on any level. This is a 
negative statement aimed at focusing on the benefits of the paramis, where it is the absence of them that 
is emphasised, and the consequences of this for Mara.
These later references to the paramis in the Avidurenidana, and Santikenidana, operate on a different 
level to those of the Sumedhakatha section. The references in question belong to that level of commentarial 
exegesis preserved only in the Jatakaniddna and related commentarial traditions. They are a part of the 
commentarial process of incorporating the paramis into the mythological sphere of Buddhism. The 
defining features of the paramis in these passages is not related to the practice of them, nor to the 
necessity of a bodhisatta undertaking them. The statement that a bodhisatta’s mother must have practised 
the ten over long periods of time is an example of the use of the paramis as a symbol of purification, and 
an authentication of the mother’s suitability to bear a bodhisatta. They are defined in this context not as 
the prerequisites of enlightenment, but as the prerequisites of the supreme stage of ritual purity. These 
references still regard the paramis as important qualities that lead to enlightenment, though they are 
defined more in terms that relate them to the Buddhist world view than exclusively to the path of the 
bodhisatta.
In this new mythological guise the paramis appear as the qualities that can defeat Mara, and nullify all 
evil influences emanating from Mara. In these instances they symbolise what can only be called a kind of 
magical power, that is demonstrated to be without equal. The paramis in this context are the basis of the 
supreme power in the Buddhist universe, and shown as the single most efficient cause of allaying evil 
personified. The last of these references lays bare the differences between good and evil by citing the 
absence of the development of the paramis as the reason for Mara’s inability to overcome the bodhisatta. 
The absence of the paramis for Mara symbolises the distinction between good and evil, and that they are 
the source of all good. All of these symbolic or mythological references to the paramis have the common 
characteristic of defining them in terms different to the definition in the Sumedhakatha section. There 
they are presented as the very causes of enlightenment, and the ultimate bodhisatta practices. In these 
later two sections of the Jatakaniddna the paramis begin to be assimilated into the overall world view of 
Buddhism.
1 See sections III 7 of the translation and edition.
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Conclusion
These ten paramis, and the concepts associated with them in the Jatakaniddna, represent a radical 
departure from the doctrines and teachings of the early Nikayas on the goal of practice. The doctrines 
contained in the text constitute the most fully developed system of buddhology that is encountered in the 
Theravadin tradition. The Jatakaniddna is the single most important Pali source for elaborating all the 
various ideas and concepts connected with the previous buddhas, and the figure of the bodhisatta. It is 
with its development of the concept of a bodhisatta, who follows the path of the ten paramis, that the 
Jatakaniddna produces an innovatory blend of doctrine and myth. The ten paramis appear together from 
the first mention of the concept, there is no gradual development or evolution of the group of ten. The 
origin of the list of ten paramis is perhaps an independent development to that of the Mahayana tradition. 
That tradition may have arrived at a list of tenpdramitds by the addition of dana, sila, ksanti and virya, to 
their list of six pdramitds.1
The detailing of the list of ten paramis, and the definitions of them that are given in the Jatakaniddna, 
distinguish this text from all other Pali works prior to it. The developments that occur in this text are 
indicative of the doctrinal, mythological and buddhological, changes that are introduced to the philosophical, 
and conceptual world of the Theravadin tradition. From the basic conception present in the Nikayas, that 
the pre-enlightenment phase of a buddha’s life is that of a bodhisatta, the text universalises this concept as 
applying to all buddhas. The Jatakaniddna expands and extends this initial Nikaya conception of the 
bodhisatta as a being who is in the final existence that culminates in enlightenment, and the attainment of 
buddhahood. In the, Jatakaniddna the conception of a bodhisatta’s life span includes not only the life in 
which enlightenment is attained, but is stated to include all the former lives o f that person since they have 
received the vyakarana that they will be a buddha. Within the context of the Jatakaniddna this period of 
time can be of a considerable length. The vyakarana, received by Sumedha from DIpamkara, takes place 
many kappas before Sumedha’s ultimate attainment of buddhahood. The implication that becomes apparent 
in fas Jatakaniddna, is that Sumedha lived many various lives as a bodhisatta, for a period of time during 
which all the twenty-four buddhas have arisen and passed away. It is within this immense time scale that 
the bodhisatta is shown to discover, then cultivate and perfect the ten paramis.
The path of the bodhisatta is shown in the Jatakaniddna to consist of more than the individual ten 
paramis mentioned thus far. The Jatakaniddna, in summing up the section dealing with the paramis, 
introduces the conception of a hierarchical scheme for them. This scheme is divided into three distinct 
groupings, that classify the paramis into lower or higher categories. The first of these groups is named 
simplypdrami2 and is defined as angapariccaga3 ‘abandonment of the body’ which is a basic or simple 
parami. The second of the groups is given in the same section of text as that of the upaparamis4 ‘minor
1 Lamotte considers the six pdram itds  to be an elaboration and development o f  the basic four pdram itds  practised 
by the bodhisattva, dana, sila , ksanti and virya , that are depicted in many o f the medallion carvings at Bharhut, see 
E. Lamotte, H istory o f  Indian Buddhism , tr. S. Boin-Webb, Louvain-Paris, 1988, pp. 404-5.
2 Tibetan translation o f  this term in the Jatakaniddna is ph a rol tu phyin pa .
3 See sections I 3 2  o f the translation and edition, the Tibetan equivalent for this term is lus yoh s su gtoh ba, which 
does not occur as an entry in the Mahavyutpatti.
4 The Tibetan translation has he ba ‘i pha rol tu phyin pa.
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perfections’ which are defined as bahira-bhanda-pariccaga1 ‘abandonment of external wealth’ and are 
the intermediate category of paramis. The last of the three-fold classifications are the paramattha-paramis2 
‘ultimate perfections’ which are defined as jivita-pariccaga3 ‘abandonment of life’ and are the highest 
form of the paramis. This three-fold scheme is developed into a system of thirty paramis by the assertion 
in the text that the ten paramis each have three aspects. These are as ten ordinary paramis, as ten 
upapdramis and as ten paramattha-paramis, thus forming thirty paramis in all.
The grading of the paramis in this way appears to be a purely commentarial development in the texts 
associated with the bodhisatta and the paramis. These references to three grades of paramis are not found 
in the Buddhavamsa, but its commentary has a passage very similar to that of the Jatakaniddna. Apart 
from the omission or addition of an odd word or verb tense, the Buddhavamsa commentary passage 
differs from that in the Jatakaniddna only in its ordering of these three groups of paramis. In the 
Buddhavamsa commentary they are listed in the order: bahira-bhanda-pariccaga as parami, ahgapariccaga 
as upaparami, and jivita-pariccaga as paramattha-pdramif The Apadana commentary also has a 
corresponding passage that differs from both the Jatakaniddna, and Buddhavamsa commentary. This list 
has the same ordering as the Buddhavamsa commentary but classifies each of the three grades differently: 
bahira-bhanda-pariccaga as ddna-parami, ahgapariccaga as dana-upaparami, and jivita-pariccaga as 
dana-paramattha-parami.5 These discrepancies in the classification and ordering of the three grades of 
paramis, are perhaps an indication that either there was a faulty transmission, or that there was more than 
one commentarial tradition recording these grades. Whatever the cause thq Jatakaniddna list is in marked 
contrast to the other two in its ordering of the grades of the ten paramis.
1 The Tibetan form ph yi ’i lohs spyodyoh s su gtoh ba does not occur in the Mahavyutpatti.
2 The Tibetan translates this by dam pa  7 pha rol tu phyin pa.
3 The Tibetan form srogyoh s su gtoh ba  does not occur in the Mahavyutpatti.
4 See I. B. Homer ed., M adhuratthavildsini nama Buddhavamsatthakatha, London: PTS, 1978, p. 113. Compare 
this with sections I 32 o f  the translation and edition, and the Jataka vol. I p. 25.
5 See C.E. Godakumbura ed., Visuddhajanavildsini nama Apaddnatthakatha, London: PTS, 1954, p. 28. Compare 
this with sections I 32 o f  the translation and edition, and J I  p. 25.
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The Portrayal of Gotama as a Bodhisatta in the Jatakanidana
Introduction
The narrative legends in the Jatakaniddna fulfil a number of functions in the process of Theravadin 
speculation, mythologising, and theorising about the life of their founder. These legends are concerned 
with providing an exegesis of the unique character of buddhas and bodhisattas. The first section of the 
text, the Durenidana, is the means by which the precedents for the attainment of buddhahood, together 
with the rationale for the concept of the bodhisatta are provided. By far the most important element to 
appear in this section, from the point of view of the present study, is the conception of a doctrinally 
coherent scheme for the appearance of buddhas and bodhisattas. Such an event as the appearance of a 
buddha gains its importance in the Indian cultural, and intellectual, milieu by being shown to be but one 
occurrence in a lineage that can be clearly demonstrated to have been initiated in ancient times. The 
provision of a list of such precedents is one of the central themes of the Durenidana, and is of major 
importance for the Jatakaniddna*s position as being representative of an authoritative tradition. More 
importantly, the treatment of the buddhas and bodhisattas in the Durenidana allows for the normalisation 
of the doctrines of the bodhisatta, the development of the paramis, and the concept of the attainment of 
buddhahood, that are the defining events for every buddha. It also has an important role in explaining 
these concepts as all having existed prior to Gotama. The text allows for a logical progression in the 
exegesis of the specific practices, the tenparamis and the other novel concepts essential to the bodhisatta’s 
path, that are now said to produce buddhahood. In general terms the text allows for a development and 
extension of the doctrinal, conceptual, and mythological, basis of the notion of buddhahood. This is 
achieved through the narration of Gotama’s life prior to enlightenment.
There are several ways in which the Jatakanidana can be understood as a seminal work for the 
Theravadin tradition on the lives, nature, function, and characteristics, of buddhas and bodhisattas. The 
entire text operates on a number of levels, the most important aspects of which are the doctrinal, biographical, 
and historical. The Durenidana section of the Jatakanidana seeks to give a valid doctrinal basis to the 
doctrine of former buddhas. It achieves this by the repeated enumeration of their lives, especially the 
events that are now claimed to be common to all of them. Then, juxtaposed with these buddhas’ lives are 
the characters of the bodhisattas, and the description of the path that they must adhere to. This presentation 
of the two lives concurrently allows for the emergence in the Jatakanidana, in a doctrinally innovative 
and thought out manner, of the interrelated doctrines of the occurrence of previous buddhas and bodhisattas. 
Following this the elaboration of the details of the lives of these former buddhas provides the general 
scheme, and pattern, for a more complete biography of Gotama than occurs in the early Nikayas. Finally, 
in the third instance, there is the historicisation of the former buddhas and bodhisattas, by providing them 
a definite and structured position in Buddhist history. By means of this historical, or at least chronological, 
method of dealing with their lives, an historical awareness of the significance of these types of person 
within the Buddhist world view is achieved. In brief, the historical approach to the lives of former
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buddhas adopted in the Durenidana provides the basic precedent, and methodological foundation, for the 
chronological depiction of the life of Gotama as a bodhisatta. The Sanskrit sources on the biography of 
the Buddha cover many of the events that are narrated in the Jatakanidana, these sources are referred to 
on occasion in order to compare the method of presentation used in the different Buddhist traditions.
The Jatakanidana’s portrayals o f the events at the bodhisatta’s birth
The life of Gotama, both as a bodhisatta and a buddha, is the subject of the two sections of thq Jatakanidana 
following the Durenidana. These two, the Avidurenidana and Santikenidana sections, broadly follow the 
same themes and methods that are introduced in the Durenidana section. Together they provide the most 
wide ranging, and detailed biography of the historical buddha that has been produced in the Theravadin 
tradition. The two sections are symbolically divided by Gotama’s attainment of enlightenment. Thus, the 
Avidurenidana gives the life of Gotama as a bodhisatta, together with innovatory details about the 
conditions necessary for the birth of a bodhisatta, and the life events unique to all bodhisattas. One of the 
crucial purposes of this section is to emphasise that the process of becoming a bodhisatta does not begin 
with the renunciation of the household life, as it could be construed in the early Nikaya versions of this 
part of the legend. The entire notion of precisely when an aspirant actually becomes a bodhisatta is moved 
further back in time. One of the means by which this is achieved is by showing the choice made by the 
bodhisatta, when in Tusita, to be reborn in the world, in a certain country, a certain family, and to a 
certain mother.1 The versions of the legend found in the Lalitavistara and Mahavastu, also provide a 
similar list of choices, though these Sanskrit sources omit any reference to the mother2 as one of the items 
chosen.
The Avidurenidana account of Gotama’s birth, and the events connected with it, gives an impressively 
detailed picture of these incidents. It is a notable characteristic of the Avidurenidana, as is the case with 
the Durenidana, that the farther back in time the events that are narrated take place, the more minute are 
the recorded details of these events. It is evident that the intention of the text goes beyond the simple 
narration of these events as a pure biography. For, though the text as a whole is largely a biographical 
work, it is also a work that presents the doctrinal basis, and explanation, for all the buddhistically 
significant events of Gotama’s life as a bodhisatta. There is little that is random or accidental in this 
doctrinal scheme. The life events of Gotama are depicted as being in some sense preordained or inevitable. 
All these significant life events are shown to be either the outcome of a prior decision, or choice of the 
bodhisatta, or as being brought about by some kind of divine intervention.
The process of elaboration of the doctrinal scheme of Gotama’s life is clearly illustrated in the opening
1 The preamble to the Avidurenidana has a list o f five things that a bodhisatta must consider before taking rebirth. 
These are: time, country, place, family, age o f  the mother. These conditions are not encountered in other Pali 
legends dealing with the birth o f  a bodhisatta, and appear to be another o f  the innovations appearing in the 
Jatakanidana, see sections II 3-8 o f  the translation and edition.
2 The list o f  five is not met in the Sanskrit biographical tradition, there the Lalitavistara  version o f  this gives only 
four: kdla, dvipa, desa  and hula, see S. Lefman, ed., Lalitavistara, vol 1, Halle, 1902, pp. 19-20, but this text 
preserves a list o f  thirty-two qualities associated with the mother, see pp. 13-14. The M ahavastu  also gives a list o f  
four in a different order to the Lalitavistara: dvipa , desa, kdla and laila, see E. Senart, ed., Le M ahavastu, vol 1, 
Paris, 1882, p. 97.
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part of the Avidurenidana. The text is concerned with justifying the birth from the Buddhist perspective, 
and with showing the previous causes for the birth. Here the outcome of the imminent birth of Gotama is 
predicted by the devas in such a way, that the ten paramis are now posited as the real underlying doctrinal 
cause of his future attainment of buddhahood.
Great sage, you have perfected the ten perfections, not for the purpose of 
Sakka’s attainment, nor for Mara, nor on account of perfecting the wish 
for Brahma’s sake, nor on account of perfecting the wish for the sake of 
the attainment of a cakkavatti. Furthermore, you made that perfection in 
order to transcend the world, and for the sake of the wish for omniscience.
Now, great sage, is the time for buddhahood. O Great sage, you will 
become buddha.1
This illustrates the method by which the Jatakaniddna brings together the different layers of the Pali 
legends concerning Gotama. In this instance the canonical material from the Buddhavamsa, about the 
bodhisatta and the ten paramis, that is also included in the Durenidana, is utilised as the basis for the 
continuation and development of the legend presented in the Avidurenidana. Since the doctrines of the 
bodhisatta, and the ten paramis, were not an inherent part of the early Nikaya tradition, at least prior to 
the addition of the Buddhavamsa, they have somehow to be introduced into the conceptual world view of 
that earlier tradition. This quotation treats these doctrines as already established and authoritative facts, 
and in the process transfers the assumptions implicit in them into the text of the Avidurenidana. The 
connection is a necessary development in the legend, serving on the doctrinal level to demonstrate the 
important role of the paramis as the ultimate basis for buddhahood. While, on the purely literary and 
philological levels, it is the precise point where the new and old Pali legends about Gotama converge. The 
Avidurenidana is thus the juncture in the Jatakanidana at which the early Nikaya traditions about the life 
of Gotama begin to be utilised as source materials. It is here also that the new doctrines of the bodhisatta, 
and the paramis, are succinctly summarised, then connected with Gotama, and used as a link back to the 
previous lives of the buddhas and bodhisattas that were narrated in the Durenidana.
The bodhisatta's mother and the bodhisatta’s conception in the Jatakanidana
The narrative accounts in the Avidurenidana about the conditions for the birth of a bodhisatta, and the 
qualities possessed by his mother, represent a developed stage in the Pali bodhisatta legend. The Nikaya 
versions of narratives that relate the miraculous occurrences at the birth of a bodhisatta are only found in 
a small number of texts. The chief canonical texts that portray these occurrences are the 
Acchariyabbhutadhamma-sutta2 the Mahapadana-sutta,3 and to a lesser extent some suttas of the Anguttara-
1 See sections II 2 o f the translation and edition.
2 The account in the Acchariyabbhutadhamma-sutta is related by Ananda, at the Buddha’s instigation, who gives 
the tradition concerning the miraculous events surrounding the birth o f  Gotama. Some o f  these are found in the 
Avidurenidana version, notably p. 121-2 on the nature o f  the bodhisatta’s mother, and p. 123 where streams o f  hot 
and cold water pour over the bodhisatta. See R. Chalmers, ed., The Majjhima-niicdya, vol. 3, 1899, rpt. Oxford: PTS, 
1994, pp. 118-124; cf. sections II 9-15 o f  the translation and edition for the corresponding passages.
3 See the M ahapadana-sutta , where the miraculous occurrences at a bodhisattas’s birth are given. T.W. Rhys 
Davids & J.E. Carpenter, eds., The D igha-nikdya , vol. 2, London: PTS, 1903, rpt. 1982, pp. 14-15.
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nikaya.1 All of these texts contain essentially the same limited, but increasingly miraculous and docetic, 
traditions about the birth story. These suttas are then the primary Nikaya sources for this part of the 
buddha legend, and they contain some similarities with the Avidurenidana account. However, the Majjhima- 
nikaya account is an isolated text that has no extended biographical intention. As its name suggests, the 
Acchariyabbhutadhamma-sutta only focuses on those miraculous aspects of Gotama’s birth that emphasise 
his status as being more than a normal mortal. The Anguttara-nikaya sutta belongs to this same abbhuta- 
dhammc? class of work, and follows the Majjhima sutta in its focus. The Digha-nikaya account by 
comparison is more overtly biographical in scope, but is primarily focused on previous buddhas. The 
Avidurenidana account by contrast, contains the first continuous and detailed narrative record in Pali 
literature of the prebirth, and birth episodes of Gotama. This text’s version of these episodes is based 
upon a combination of the canonical precedents referred to, with further detail added from the various 
stages of the commentarial tradition. It may of course also have influences that were brought about by the 
developments in the buddha legend that had occurred in other Buddhist schools.
The recording of the birth and death of such a religious figure as the buddha would be a natural 
concern to the Buddhists.3 The death, or parinibbana, had already been dealt with at an early stage in 
Buddhist literary history with the Mahdparinibbdna-sutta’s extensive record of the event. The legends 
dealing with the birth of Gotama are not fully recorded in the Theravadin tradition until the appearance of 
the Jatakaniddna. The account of the birth in the Avidurenidana section also presents a summary of the 
events immediately preceding it. This has the bodhisatta in Tusita surveying the world for a suitable 
mother, and seeing Mahamaya he thinks:
‘The buddha’s mother is not wanton or a drunkard, and is born after 
perfecting the perfections for one hundred thousand aeons, and who keeps 
the five virtues unspoiled. My mother will be such a one as queen Mahamaya, 
and what is the extent of her life?’ He saw it to be ten months and seven 
days.4
There are doctrinal elements in this passage that are brought together here to emphasise the real significance 
of the birth legend. The first of these is the influence that the bodhisatta has over the choice of mother, 
and other aspects of the birth. The bodhisatta is shown in Tusita consciously making these choices. Thus, 
the birth itself assumes a greater significance, for this event is no longer a purely mundane act, but a fully 
docetic and miraculous event, which has been individually predetermined by the bodhisatta. Much of this 
concept does have canonical precedent, as referred to in the three Nikaya texts above which also state that
1 See the Anguttara-nikaya where it also says that the bodhisatta descended from Tusita to be reborn. E. Hardy, ed. 
Ahguttaranikaya, vol. 3, London: PTS, 1897, rpt. 1976, p. 130 ff.
2 Buddhaghosa classifies all texts dealing with the four wondrous events o f  a buddha’s life as abbhutadhamma 
suttas. In fact all three o f  the Nikaya texts referred to can be classed into this group, see E. Muller, ed., Atthasalini, 
London: PTS, 1897, rpt. 1979, p. 26.
3 The development o f the buddha legend is a logical outcome for a religion such as Buddhism with its historical 
founder. The events o f  particular concern were the beginning and end o f the founders life, but also includes many 
assumptions from the wider Indian cultural background. See M. Hara, “A Note on the Buddha’s Birth Story”, 
Indianisme et Bouddhisme, Louvain, 1980, pp. 143-157.
4 See sections II 8 o f  the translation and edition.
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a bodhisatta leaves Tusita to be reborn. What none of these three texts say, however, is that the bodhisatta 
takes an active role in the choice, and time of rebirth, nor in the choice of mother. This aspect of the 
bodhisatta legend is a development of the docetic tendencies found in an embryonic form in some 
canonical passages. The unique role of the Jatakanidana is to bring together the legends and narrative 
traditions of the Pali canon, and the commentarial tradition, using them as a base creates its own 
distinctive tradition.
The second doctrinal element to be added to the legend of the birth of a bodhisatta in the above 
quotation concerns the inclusion of the paramis. The description of the mother’s virtue is not a well 
developed part of the earlier Nikaya tradition, but the addition in the Avidurenidana of her completion of 
the ten paramis is of course entirely absent in the Nikayas.1 The introduction of the paramis, as an 
addition to the qualities associated with the bodhisatta’s mother, serves to endorse the change that had 
taken place in the legend. The possession of the completed paramis is shown in the Durenidana to be a 
characteristic of all bodhisattas. Therefore, from the doctrinal perspective, even the mother of the bodhisatta 
could herself be referred to as a bodhisatta.
By the inclusion of these details the Avidurenidana expands the role and position of the bodhisatta’s 
mother until a figure emerges, unknown to the Nikaya versions, who now has an unquestionable spiritual 
pedigree. In this developed account the portrayal of the mother becomes more detailed, and it is representative 
of the various aspects of Buddhist doctrine that were developed in the Durenidana. The expected life span 
of the mother is necessarily made to coincide with the fact that she dies seven days after the birth.2 But 
this fact is not mentioned in all of the Sanskrit biographical works of the different schools, the 
Sanghabhedavastu and Buddhacarita versions of the legend omit reference to this detail entirely. It is 
important to note that among all the Pali and Sanskrit biographical works on the bodhisatta’s life, only the 
Jatakanidana includes the concept of his mother possessing the paramis.
The physical act of the bodhisatta’s conception, as it is recorded in the Avidurenidana, is itself shown 
as a divine, or supernormal, act. In this section Mahamaya dreams that the four great kings deposit her on 
mount Manosilatala, before leading her to lake Anotatta where she is bathed and purified. Then, after 
falling asleep in the dream, she sees the bodhisatta approach.
Then the bodhisatta appeared as a great white elephant, and ascended the 
nearby mount Suvanna, descending from there he ascended mount Rajata.
Coming from the northern direction the great elephant grasped a white
1 The mother’s possession o f  the ten param is  is unique to the Jatalcaniddna, for the other buddha biographies have 
no reference to this. Not only do the Pali Nikayas omit this, the Sanskrit biographies in the Mahavastu, Lalitavistara, 
Buddhacarita  and Sanghabhedavastu, all have no references to the mother possessing the ten param is, nor even the 
six paramita.
2 In the Acchariyabbhutadhamma-sutta Ananda says that he learned from the Buddha that the bodhisatta’s mother 
died after seven days, see R. Chalmers, ed., The Majjhima-nilcaya, vol. 3, 1899, rpt. Oxford: PTS, 1994, p. 122; cf. 
the Mahapadana-sutta, T.W. Rhys Davids, & J.E. Carpenter, eds., The Digha-nikaya, vol. 2, London: PTS, 1903, 
rpt. 1982, p. 14. The notion that a bodhisatta’s mother dies seven days after giving birth is not shared by all the 
works on buddha’s biography. However the Mahavastu  contains the teaching that all bodhisattvas’ mothers will die 
seven days after their birth, see E. Senart,Le Mahavastu, vol 1, Paris, 1882, p. 199, vol 2, Paris, 1895, p. 3; similarly 
the Lalitavistara  also refers to her death seven days after giving birth, S. Lefman, ed., Lalitavistara, vol 1, Halle, 
1902, p. 96.
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lotus with his trunk, that was like a garland of silver, let out a trumpet, 
and entered the golden palace. Circumambulating his mother’s bed three 
times he pierced her right side, and entered her stomach.1
The presentation of the conception in this example is entirely of the abbutta-dhamma variety, serving to 
convey its miraculous and other-worldly aspects. With this account of the conception a new element is 
added to the theories centred on the bodhisatta. This part of the conception legend places the bodhisatta 
firmly outside of the laws of the human realm, and establishes his unique lokuttara ‘transcendental’ 
character. The conception is depicted in a coherent and detailed form, adding importance to the event that 
marks the beginning of Gotama’s career. The symbolism of the elephant has an ancient role in the Indian 
religious tradition, representative in Vedic times as a symbol of royalty. The animal may also, as in this 
example, represent fertility and new beginnings, and a white elephant was considered an especially potent 
symbol of this.2 Its use in this citation is clearly symbolic of the change that the bodhisatta will ultimately 
bring to the world. The medium of the dream episode is common, in some form or another, to all the 
developed biographies3 of the buddha and is one of the important episodes which they all include.
The birth story in the Avidurenidana continues to develop the docetic characteristics that are associated 
with the bodhisatta in its portrayals of the key events in the bodhisatta’s career. The presentation of this 
part of the buddha legend has no examples in the early Pali canonical tradition. Even the Buddhavamsa 
account of the life of Gotama omits any reference whatever to the birth story, or any of the events 
connected with it. That text commences with Gotama already a buddha, but it does later mention Kapilavatthu 
as his native city, his parents names, and those of his chief disciples.4 On these grounds the Buddhavamsa 
can, therefore, be excluded as the source from which the Avidurenidana incorporated this part of the 
legend into the biographical scheme of the Jatakaniddna. The inclusion of the birth legend, and the 
manner in which it records the events associated with it, marks a significant point in Theravadin buddhology. 
The birth is shown in the Avidurenidana in an entirely docetic manner, with the addition of the episodes 
depicting the intervention of the devas, that elevates the whole legend to a completely new doctrinal 
level:
1 See sections II 10 o f  the translation and edition.
2 The white elephant in particular was a symbol o f  clouds in ancient Indian culture, and hence o f  rain and growth, 
see H. Zimmer, M yths and Symbols in Indian A rt and Civilization , ed. J. Campbell, Princeton University Press, 
1974, pp. 102-109.
3 The depiction o f  the bodhisatta as a white elephant is a common feature o f  the buddha biographies, and occurs in 
the following Sanskrit works. The Mahavastu  has at least two versions o f this, see E. Senart, Le M ahavastu, Paris, 
vol 1, 1882, p. 98, 199 and vol 2, 1895, p. 12. The Lalitavistara  account which talks o f  the bodhisattva as a six 
tusked white elephant, see S. Lefman, ed., Lalitavistara, vol 1, Halle, 1902, p. 39. The Buddhacarita account in 
canto onQgathd 20 o f  C ow ell’s Sanskrit edition which is based on a dubious Nepalese manuscript, see E.B. Cowell, 
ed. & tr,, The Buddha-carita or Life o f  the Buddha, 1894, rpt. N ew  Delhi: Cosmo, 1977, p. 3, o f  the edition; but the 
Tibetan translation o f  this text contains the white elephant episode in canto 1 ,ga th d  4, see F. Weller, D as Leben des 
Buddha von Asvaghosa, Leipzig: Verlag von Eduard Pfeiffer, 1926, p. 4. For the Sanghabhedavastu  version see R. 
Gnoli, ed., The Gilgit M anuscript o f  the Sanghabhedavastu, vol. XLIX 1, Part I, Rome: Serie Orientale Roma, 1977, 
p. 40.
4 For the information on Gotama’s life in the Buddhavamsa, see chapter XXVI, gathas 13-20, N. A. Jayawickrama, 
ed .,Buddhavamsa and Cariyapitaka, London: PTS, 1974, pp. 97-98.
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So, although other beings are bora by coming out from the mother’s 
womb, for the bodhisatta it is not like that. Moreover, the bodhisatta 
descends the stairs, like a religious teacher descending from the teaching 
seat, like a man standing and stretching both hands and feet, and like one 
who is fearless and pure. Bom from the mother’s womb uncovered by any 
impurity, he emerges from the mother’s womb emitting rays of light, like 
a gemstone placed on cloth from the Kasika region. Then, despite this, 
two streams of water descended from the sky in order to purify the bodhisatta, 
and the bodhisatta’s mother, and to cleanse the body of the bodhisatta’s 
mother.1
The treatment of the birth in this passage marks a significant juncture in the Pali literature dealing with
Gotama’s life. The trend that had developed in the Buddhavamsa, and following this in the Durenidana,
towards a more docetic representation of buddhas, and bodhisattas, reaches its zenith with this account of 
Gotama’s birth. Some of the ideas used here are found in the Nikaya sources referred to above, though 
they are given in a more stunted form in those texts, as general principles rather than as a continuous and 
coherent narrative. Their novelty in this Avidurenidana quotation lies in their arrangement into a continuous 
introductory sequence, that is now added to the narrative story o f Gotama’s life. This version is quite 
remarkable when the meagre Pali canonical sources from which it might have been drawn are considered. 
For example, even on a very basic level, the setting for the birth is a place name that, for all its 
importance to a biography of the buddha, is not frequently met in the canon. There appear to be only two 
Pali canonical texts that make explicit reference to Lumbini as the birthplace of Gotama. These two texts 
are at opposite ends of the timescale of the canonical works. At one end of this spectrum is the Suttanipdta 
which contains a reference to Lumbini as the region or district2 of Gotama’s birth, at the other end is the 
Kathavatthu that also makes a similar claim for the location of his birthplace.3 The significance of this 
Avidurenidana quotation is that it marks the beginning of the trend towards the application of increasingly 
docetic portrayals of events in the episode of Gotama’s birth. It introduces from the very outset of the life 
story the notion of the uniqueness, and supramundane character, of the bodhisatta.
The example from the birth episode in the Avidurenidana is indicative of the extent to which the 
legend had developed, as is evident from its inclusion of material giving such exacting detail. With its 
depiction of an completely docetic birth, the legend centred on Gotama becomes more than the biography 
of a human teacher who became buddha. The birth narrative sets the literary, and doctrinal, theme for the 
remainder of Gotama’s biography. This theme consists of increasingly frequent docetic occurrences, often 
by the intervention of the devas, to explain the real significance of the doctrinally important episodes of 
Gotama’s life. The docetic tendency is also found, to a greater or lesser extent, in all the Sanskrit works 
on this subject. They all show the birth as miraculous, with the bodhisattva born from the mother’s side,4
1 See sections II 14 o f the translation and edition.
2 The text says the bodhisatta was born in the Sakyan village in the Lumbini country: Sakyanam game janapade 
Lumbineyye. See D. Anderson & H. Smith, Qds.,Sutta-nipata, London: PTS, 1913, rpt. 1965, gatha  683, p. 132.
3 The first volume o f the Kathavatthu  records that the birthplace o f  the buddha was Lumbini: Lumbiniya Bhagava 
jato. See A.C. Taylor, Kathavatthu, vol 1, London: PTS, 1894, p. 97. This is reiterated in volume two, see 
Kathavatthu, vol 2, London: PTS, 1897, p. 559.
4 The birth from the mother’s side is mentioned by the Mahavastu, Buddhacarita, Sanghabhedavastu and the
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unblemished, and fully conscious. In their treatment of the birth, and other events in Gotama’s life, these 
Sanskrit sources have a number of close correspondences with the Avidurenidana version.
Beings born at the same time as Gotama
The Avidurenidana narrative continues to expand and develop the scope of the text by including various 
details of other events that occurred at the time of the bodhisatta’s birth. Some of these individual 
episodes appear to be unique to the Jatakanidana, while others occur in the Sanskrit biographies of the 
buddha. One short episode covers only a few lines in the Avidurenidana text, and is not encountered in 
any of the Nikaya sources. This episode relates that certain other beings, and things, were born, or 
appeared, at the same time as Gotama. Four other persons are listed, Rahulamata, Channa, Kaludayi, and 
Kanthaka, together with the bodhi tree, and four pots of treasure.1 These are referred to as the seven who 
were bom at the same time as Gotama.2 The four persons are those who later play an important part in 
Gotama’s life, while the bodhi tree plays its role in the enlightenment, the four pots of treasure must be 
counted as two, and are probably symbolic of the four ariyasacca.
The Pali tradition preserves three different lists in all of the seven beings, and things, listed above. 
These are, the Jatakanidana list of seven, the list in the Apadana-atthakatha3 that adds Ananda thera as 
the second member, and the list in the Buddhavamsa commentary4 that adds the name Ajanlya in forth 
place. The only one of the Sanskrit biographies to have any parallel to this episode is the Mahavastu. In 
that text only six things are mentioned: Sundarananda, Yasodhara, Chandaka, Kanthaka, Candana, and 
five hundred chests of treasure.5 This version of the legend agrees in essence with the Avidurenidana 
account, and is probably based upon some similar source material, but it adds a great deal more embellishment 
to the account. This small episode indicates the extent to which development had occurred within the 
birth legend of the Theravadin tradition. It is indicative of the type of matter that was the common
Lalitavistara. See E. Senart, ed., Le M ahavastu, Paris, vol 1, 1882, p. 150; vol 2, 1895, p. 25. The Buddhacarita 
account in Tibetan in, F. Weller, D as Leben des Buddha von Asvaghosa, Leipzig: Yerlag von Eduard Pfeiffer, 1926, 
gatha  11, p. 5,; R. Gnoli, ed., The G ilgit M anuscript o f  the Sanghabhedavastu , vol. XLIX 1, Part I, Rome: Serie 
Orientale Roma, 1977, p. 45; S. Lefman, ed., Lalitavistara, vol 1, Halle, 1902, p. 83.
1 See sections II 16 o f  the translation and edition.
2 The Tibetan text at II 16 o f  the edition reads: bdun po ’di lhan cig tu skyes pa yin no. The Pali text o f  the 
Jatakanidana reads: ime satta sahajata nama, the Apadana-atthakatha follow s this reading, but the Buddhavamsa 
commentary reads: ime satta sahajata nama honti. See V. Fausboll, ed., The Jdtaka Together with its Commentary, 
vol 1, London: PTS, 1877, p. 54; C.E. Godakumbura, ed., Visuddhajanavilasim nama Apaddnatthalmtha, London: 
PTS, 1954, p. 58, and I.B. Homer, ed., M adhuratthavildsini nama Buddhavamsatthakatha, London: PTS, 1978, p. 
276.
3 This commentary gives the list: Rahulamata devl, Anando thera, Channo amacco, Kaludayi amacco, Kanthako 
assaraja, mahabodhirukkho, catasso nidhikumbhiyo. See C.E. Godakumbura, ed., Visuddhajanavilasim nama 
Apaddnatthakatha, London: PTS, 1954, p. 58.
4 The Buddhavamsa commentary reads: Rahulamata devi Channo Kaludayi amacco Ajaniyo hattharaja Kanthako 
assaraja m ahabodhirukkho catasso nidhikum bhiyo. See LB. Horner, ed., M adh uratthavildsin i nama 
Buddhavamsatthakatha, London: PTS, 1978, p. 276.
5 This version adds to the scale o f the occasion by stating that each o f  the six appears with five hundred others, see 
E. Senart, ed.,Le M ahavastu, vol 2, Paris, 1895, p. 25: Sakyanam pamca kumarasatani sundaranandapramukhani / 
pamca kanyasatani ya^odharapramukhani / pamca dasakasatani chandakapramukhani / pamca asvasatani 
kanthakapramukhani I pamca hastipotasatani candanahastipotakapramukhani / pamca nidhisatani pradurbhutani.
128
Chapter Five
concern of Buddhist commentators. Moreover, on a purely narrative level, it shows how the people who 
figure prominently in Gotama’s life story were shown to have an intimate link to the bodhisatta from his 
very first appearance in the world. This technique, of giving a prehistory to these characters, follows the 
biographical theme of the Jatakanidana, and adds to the increasing sense of inevitability present in the 
entire course of the bodhisatta’s life that the text presents.
Attainment o f the first jhana beneath the jambu tree
The overall effect of the Avidurenidana’s narration of the conception, birth and early life of the bodhisatta 
is to increase the portrayal of the sense of rightness, or inevitability, of these events. As well as being seen 
as marvellous episodes, the text implicitly develops the doctrine of dhammata1 in relation to the bodhisatta’s 
life. So, from conception through to birth, the entire process, and each event during the life, is shown to 
be not only a naturally occurring event, but as also inevitable and cosmically appropriate. The text goes to 
great lengths to interpret all the significant occurrences, whether based on some canonical precedent, 
commentarial exegesis, or borrowing from another tradition, as being dhammata. In the light of this, the 
episode of the bodhisatta’s first attainment of jhana can be seen as a means of symbolising the pre- 
enlightement precedent for meditative practice, and ultimately the attainment of enlightenment. As the 
repetition of the lives of the twenty-four previous buddhas gives precedents for Gotama’s appearance, so 
in this case the bodhisatta’s attainment of jhana, while still a youth and before even making the renunciation, 
is given a precedent within the actual lifetime of the bodhisatta. The jhana episode in the Avidurenidana 
has a great deal of importance, for it seeks to extend back in time the occasion at which the bodhisatta 
began his religious practice. This is of course entirely in accord with the overall scope of thq  Jatakanidana, 
in which the buddhology of the Theravadin tradition is presented as a completely self-referential, and 
self-substantiating system.
The account of the bodhisatta’s attainment of the first jhana, as it is presented in the Avidurenidana, is 
a fully developed narrative account of this episode. This jambu tree episode does have a canonical basis 
that is found in the Majjhima-nikaya. The Mahasaccaka-sutta2 includes an early version of the legend 
which provides the core material for the developed narrative version of the Avidurenidana. In this sutta 
account there are three points that are presented as being significant. The first is the occasion for this 
event, which is placed during a ploughing festival conducted by the bodhisatta’s father. The second point 
made is that the bodhisatta was sitting under a jambu tree at that time. The third is that the bodhisatta 
attained the first jhana there, and realised this was the way to enlightenment. The entire episode is clearly
1 The notion o f the buddha and certain events in his life being dhammata ‘natural occurrence’ is attested in the 
Nikayas. The M ahapadana-sutta already uses the term in reference to each o f the list o f  events connected with the 
conception, and birth o f  bodhisattas, see T.W. Rhys Davids & J.E. Carpenter, eds., The D igha-nikaya , vol. 2, 
London: PTS, 1903, rpt. 1982, pp. 12-15. This partially corresponds to the Acchariyabhutadhamma-sutta version, 
but that text has no reference to the events being included under the concept o f dhammata,. The notion is hinted at, 
but not explicitly stated by using the term dhammata in the M ahdparinibbdna-sutta, and in some other canonical 
texts.
2 The canonical version o f the legend in the M ahasaccaka-sutta has only a few lines on this episode which is fully 
expanded in the Avidurenidana, see V. Trenckner, ed., The Majjhima-nikaya, vol. 1, London: PTS, 1888, rpt. 1979, 
pp. 237-251.
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a means of symbolising the inherent ability of the bodhisatta to master the meditative practices, and 
techniques, that will ultimately lead to his enlightenment. The text also gives the full stock canonical 
formula of the conditions necessary for the first jhana}  The canonical version has just this basic information, 
that is a mere skeleton in comparison with the Avidurenidana version of the same episode, which creates 
an extended narrative account from these three basic components.
The jambu tree episode is dealt with in two parts in the Avidurenidana. The first part2 gives the setting 
for the event, which is during the ploughing festival, as in the canonical version. Even this introductory 
part of the narrative provides greater detail than is contained in the brief canonical version. Everything 
about the festival is depicted in the most elaborate and lavish detail. There are eight hundred oxen, eight 
hundred golden and silver ploughs, with eight hundred ministers present. Then, during this festival the 
bodhisatta is left alone beneath the jambu tree, where he sits watching the rise and fall of his breathing, 
that in turn leads him to the attainment of the first jhana? One of the things emphasised in this particular 
account is the rank of the bodhisatta’s father. He is depicted as a powerful king, surrounded by his 
ministers, and at the head of a well ordered kingdom, in which he plays a vital role in the ceremonies and 
agricultural rituals.4 Whereas the canonical version refers to him only as the Sakyan, and refrains from 
making any reference to him as a king. In the canonical version the usual stock formula for the attainment 
of the first jhana is used, but in the Avidurenidana this is not mentioned at all.
The Avidurenidana account of the jambu episode varies from that given in the Mahasaccaka-sutta in 
several noteworthy respects. Firstly, it relates that the first jhana was produced by focusing on breathing.5 
Secondly, this account introduces the idea that the shadow of the jambu tree, beneath which the bodhisatta 
sat did not move, while the shadows of nearby trees did. The third variations are that a dhatl ‘wet-nurse’6 
finds the bodhisatta in meditation, and the king then pays homage to the bodhisatta after seeing him there 
in jhana. Thus, this Avidurenidana account can be seen to be an expansion and elaboration of the basic 
sutta text, with these miraculous and doctrinal elements as additions to emphasise the significance of this 
event. It does not use the usual formula for the attainment of the first jhana, as found in the Mahasaccaka-sutta, 
but it enhances the narrative on both the levels that depict the bodhisatta’s attainments, and the depictions
1 All these three points are made in just five lines o f  the sutta text, and the conditions for the first jhana  are given  
as: vivicc’ eva kamehi vivicca akusalehi dhammehi savitakkam savicaram vivekajam pitisukham pathamam jhanam  
upasapajja viharita, see V. Trenckner, ed., The Majjhima-nikaya, vol. 1, London: PTS, 1888, rpt. 1979, p. 246.
2 The vappamahgala ‘ploughing festival’ has one section devoted to its description in the Jatalcaniddna, see 
section II 23 o f  the translation and edition. The Apaddna commentary follow s the Jatalcaniddna almost exactly, 
vaiying in only two words, see C.E. Godakumbura, ed., Visuddhajanavilasim nama Apaddnatthalcathd, London: 
PTS, 1954, p. 62. The account in the Buddhavamsa commentary gives only a sketch o f  this event and mentions not 
eight hundred but one thousand ploughs, see I.B. Horner, ed., M adhuratthavildsini nama Buddhavamsatthalcatha, 
London: PTS, 1978, p. 277-278.
3 For the complete reference to this episode see sections II 24 o f the edition and translation, the Buddhavamsa and 
Apaddna  commentaries also follow this version closely.
4 There has been various interpretations o f  this ploughing ritual, von Glasenapp, for example, says that the event 
shows that the bodhisatta's father was merely a village headman, and not a king. See H. von Glasenapp, Buddhism: 
A non-theistic religion, London: Allen & Unwin, 1970. pp. 10-11.
5 The practice o f  andpdna-sati is not explicitly mentioned in either o f  the two accounts in question, the Pali has: 
anapane pariggahetva, which the Tibetan renders as: rlun 'byun ba dan rhub cih bzun nas.
6 The Tibetan translates this term by: nu ma snun pa.
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of the circumstances of this event. Taken as a whole, this episode exemplifies how the legendary narrative 
surrounding the bodhisatta is developed in line with doctrine, meditational techniques and the theory of 
the jhanas, though the Avidurenidana version only explicitly refers to the first jhana. The unmoving 
shadow of the tree functions as a symbol of the innate power of the bodhisatta being acknowledged by 
nature or the cosmos. This episode is an example of the accretion of layers of miraculous events around 
the life of the character of the bodhisatta that takes place in the text.
The narrative of this jambu episode occurs in four of the extant Sanskrit biographical works. The 
Mahavastu has two references to this episode, the first of which has reference to a ploughing scene, but it 
is not called a festival, nor is it headed by the king. The first of these has then the same basic information 
as the Avidurenidana, namely that the bodhisattva sits beneath the jambu tree in unmoving shade, and 
attains the first dhyana1 but it does not mention the practice of breathing meditation. It does, however, 
give part of the stock sutra formula when it says that the first dhyana arises together with applied thought, 
and sustained thought.2 The second Mahavastu account is closer to the Avidurenidana in its narration of 
this episode. In essence this prose version mirrors the Pali sequence, with the only major difference being 
that it is a kancukiya ‘chamberlain’ who discovers the bodhisattva in meditation, and not a dhdtl ‘wet-nurse’ 
as in the Pali. This second Mahavastu account also has a gatha version that varies slightly, the gatha 
version, for instance, mentions that the bodhisattva was dhyanayantam ‘meditating’ but does not refer 
specifically to the first dhyana.3 The Mahavastu account concludes, like its Pali counterpart, with the king 
making homage to the bodhisattva.
The Lalitavistara also records the jambu episode in both prose and gatha versions. The prose portion 
of this text is the only one of the three versions that makes any mention of the bodhisattva’s age at this 
time. It relates that the bodhisattva, when vivrddha ‘grown up’, went to the pleasure garden, where he 
became samvignamana ‘distressed’ and sat under the jambu tree. There he attained the four dhyanas, 
these are then given in the same form as they are found in the standard sutra formula.4 The enumeration 
of all the four dhyanas is a specific development in the narrative of the jambu episode which is unique to 
the Lalitavistara. The formula used in that text for the four dhyanas is in a form well known to the 
Theravadin tradition, that has many occurrences of the formula which agree virtually word for word with 
the Lalitavistara version.5 In the Lalitavistara account, as in the Mahavastu, the bodhisattva is found
1 This account in the M ahavastu  only says that the bodhisattva witnessed some ploughing which caused him  
disquiet, leading to meditation under the jam bu  tree, and the attainment o f  the first dhyana, see E. Senart, ed., Le 
Mahavastu, vol. 2, Paris, 1895, p. 45.
2 Only the first two o f  the five dhyanic factors, vitarlca and vicara, are contained in the first Mahavastu  reference: 
savitarkam savicaram prathamam dhyanamupasampadya viharati. See E. Senart, ed., Le M ahavastu, vol. 2, Paris, 
1895, p. 45.
3 The prose o f  course is the fuller version followed by the gatha  version containing the main points, see E. Senart, 
ed .,Le Mahavastu, vol. 2, Paris, 1895, p. 47.
4 The four dhyanas are each dealt with in detail in the Laitavistara  account that is virtually the same formula as 
found in the Pali Nikayas, see S. Lefman, ed., Lalitavistara, vol 1, Halle, 1902, p. 129; this is also the same format 
and wording as contained in the M ahdvytpatti list o f  the dhyanas, see nos. 1478-1481, R, Sasaki, Mahavyutpatti, 
Tokyo: Suzuki Gakujutsu Zaidan, 1916, rpt. 1973, pp. 112-114.
5 The four jhanas  in the Pali tradition are a frequently appearing list in the Nikayas, for a standard example o f this 
tradition, see T.W Rhys Davids & J.E. Carpenter, eds., The Digha-nikaya, vol. 1, London: PTS, 1890, rpt. 1975, p. 
182-183.
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meditating by a courtier or chamberlain.
The Buddhacarita and the Sanghabhedavastu both contain the jambu episode, but ji. in these texts it 
takes place at a later stage in the bodhisattva’s life than in all the above three works. The Buddhacarita 
puts this event after the bodhisattva’s encounters with old age, illness, and death, but prior to the sight of 
a mendicant. In this respect the Buddhacarita seems to represent an independent tradition of the legend 
that varies from all other biographical works. The Buddhacarita locates the jambu episode in its fifth 
canto dealing with the bodhisattva’s abhiniskramana ‘going forth’. In this canto the bodhisattva goes to 
the forest on his horse Kanthaka1 for amusement, and not as in the other versions of the Kanthaka legend, 
to renounce his home. This account includes mention of the bodhisattva seeing ploughs, dead insects, and 
labouring ploughmen, that depress him, and which cause him to sit beneath the jambu tree.2 But this 
version has no reference whatever to a ploughing festival attended by the king. There is also no reference 
in this version to the unmoving shadow, but the bodhisattva is said to have attained the first dhyana, 
described as savitarkavicdra ‘with reasoning and applied thought’, while beneath the tree.3
The Sanghabhedavastu version of the jambu episode, like that of the Buddhacarita, occurs after the 
four sights, and while the bodhisattva was visiting a kdrsagramaka4 ‘ploughing village’ where he became 
depressed. Then he sat beneath the jambu tree, and attained the first dhyana, which is defined in the stock 
sutra manner. In this version the shadow of the tree does not move.5 Both of these versions, contained in 
the Buddhacarita and the Sanghabhedavastu, represent a variation on all the other textual sources cited in 
this study. The main point of difference between these two accounts, and the three other sources referred 
to, is that they place the jambu episode after the bodhisattva has seen the four sights. In the Buddhacarita 
after he sees three of them, and in the Sanghabhedavastu after he has seen all of the four sights.
The fact that all the works cited contain a version of the jambu episode can be taken as evidence of the 
importance with which it was viewed by the compilers of those biographical works. It seems also that 
there were variations on the initial canonical occurrence of the episode in the Mahasaccaka-sutta, and 
some other additions to the version found in that text that bring it fully into harmony with the evolving 
doctrinal scheme of Buddhism. The memory of the jambu legend seems to have endured in the locality
1 The addition in the Buddhacarita  o f  this going to the forest on the horse Kanthaka prior to seeing the forth sight 
may be a confusion o f  the tradition, or another record o f  that tradition entirely, see canto five, gatha  3, E.H. 
Johnston, ed. & tr. Buddhacarita or A cts o f  the Buddha, Delhi: Motilal Banarsidass, 1935, rpt. 1984, p. 45 o f  the 
edition; for the Tibetan translation see F. W eller, D as Leben des Buddha von Asvaghosa, Leipzig: Verlag von  
Eduard Pfeiffer, 1926, p. 65.
2 These events appear in canto 5, gathds  5-8, see E.H. Johnston, ed. & tr. Buddhacarita or Acts o f  the Buddha, 
Delhi: Motilal Banarsidass, 1935, rpt. 1984, p. 46 o f  the edition; for the Tibetan translation see F. Weller, D as Leben 
des Buddha von Asvaghosa , Leipzig: Verlag von Eduard Pfeiffer, 1926, pp. 65-66.
3 The pratham a dhyana is explicitly referred to and given the stock definition, this occurs in gatha  10, see E.H. 
Johnston, ed. & tr. Buddhacarita or Acts o f  the Buddha, Delhi: Motilal Banarsidass, 1935, rpt. 1984, p. 46 o f  the 
edition; for the Tibetan translation see F. W eller, D as Leben des Buddha von A svaghosa , Leipzig: Verlag von 
Eduard Pfeiffer, 1926, p. 66.
4 See R. Gnoli, ed., The G ilgit M anuscript o f  the Sanghabhedavastu, vol. XLIX 1, Part I, Rome: Serie Orientale 
Roma, 1977, pp. 75-76.
5 The Sanghabhedavastu  version more or less follow s the definition o f the first dhyana given in the Lalitavistara  
with some minor variations: viviktam <kamair viviktam> papakai<r aku>saladharmaih savitarkam savicaram  
vivekajampritisukham anasravasadrsam prathamam dhyanam samapannah, see R. Gnoli, ed., The Gilgit Manuscript 
o f  the Sanghabhedavastu, vol. XLIX 1, Part I, Rome: Serie Orientale Roma, 1977, pp. 76-77.
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where it is purported to have taken place. The account of the travels of the seventh century Chinese 
pilgrim Hsiian-tsang, in the Si-yu-ki, says that a stupa had been built at this site which he visited.1
The jambu narrative in the Avidurenidana is representative of a highly developed stage in the transmission 
of the bodhisatta legend. The Sanskrit versions contain some variations and elaborations on this account, 
but largely agree with the Pali version. The only real points of disagreement are whether or not it took 
place during a ploughing festival in which the king participated, and at what age in the bodhisatta’s life 
this event occurred. The basic intention of all of them would appear to be that of furnishing a precedent 
for the bodhisatta’s practice of meditation, and his first attainment of jhana. With this episode another 
element of the legend is added to the bodhisatta’s career, and his eventual attainment of bodhi is symbolically 
predicted. The bodhisatta is seen in this episode to be in possession of abilities that will ultimately lead to 
enlightenment and to buddhahood. All of this is in accordance with the overall purpose of the Jatakanidana, 
which is to provide both a history, and a prehistory, to the events in the lives of the bodhisattas and 
buddhas which it portrays.
The bodhisatta ’s encounter with the four sights
A series of episodes that all the extant Pali and Sanskrit biographical works do refer to is that of the 
immediate causes of the bodhisatta’s renunciation. This act is attributed, in all of the biographical works, 
to the bodhisatta encountering the four sights: old age, sickness, death, and a samana. These four are 
depicted as being the catalyst for the bodhisatta understanding the unsatisfactory, impermanent nature of 
life, and the ultimate causes of him undertaking the life of an ascetic. Since they represent the initial 
impetus for the bodhisatta following the religious quest it might be supposed that there would be substantial 
canonical materials dealing with this sequence of events.2 This is not the case, however, and what is 
probably the earliest reference to these four events in the Pali canonical tradition is found in the Majjhima- 
nikaya text, the Ariyapariyesana-sutta? The description given in this text deals with the four sights as 
abstract things, that are not specifically linked to the bodhisatta Gotama. They are only treated as the 
generalised causes that may lead one4 to understand the nature of life, and renounce the household life. 
This basic account provides a canonical precedent, and the kernel of the episode that is later found in its 
fully elaborated fonn in the Avidurenidana.
There is another canonical text that represents what can be considered to be a transitional stage, if not
1 The account o f  Hiuen-tsiang does mention that the bodhisattva entered meditation there, but does not call it the 
first dhyana, and it also repeats the tradition that the shadow o f the jam bu  tree did not m ove, see S. Beal, tr., 
Si-yu-Jd: Buddhist R ecords o f  the Western World, London: 1884, rpt. vol 2, Delhi: M otilal Banarsidass, 1981, pp. 
19-20.
2 The renunciation episode, though a central feature in the history o f  Buddhism, is something o f  an anomaly. 
Oldenberg remarks on the scanty sources for this episode in the early texts, and regarding the m otives for the 
renunciation he says: W e must forbear asking the question, from what quarter and in what form the germs o f those 
thoughts entered his soul which drove him to change home for exile and the plenty o f  his palaces for the poverty o f  a 
mendicant. See H. Oldenberg, Buddha: His life, his Doctrine, his Order, tr. W. Hoey, London, 1882, p. 101.
3 See Y. Trenckner, ed., The M ajjhima-nikaya, vol. 1, London: PTS, 1888, lpt. 1979, pp. 160-175.
4 The text makes no link whatever to the bodhisatta personally, it only refers to an indefinite ekacco  ‘som eone’ 
who might see these things, and knowing their real nature, act in the way laid out in the sutta. See V. Trenckner, ed., 
The Majjhima-nikaya, vol. 1, London: PTS, 1888, rpt. 1979, pp. 161-162.
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in terms of time then in terms of content, between the Majjhima-nikaya and Avidurenidana versions of 
the episode. The text representing this intermediary stage is fas Mahapadana-sutta1 of the Digha-nikaya. 
This text gives a narrative of the four sights that are now said to have been seen by the previous buddha 
Vipassi before his renunciation. The version of the episode in this text gives an individual story for each 
of the four sights, in which Vipassi encounters these four things, and their significance is explained to 
him by his charioteer. The timescale between these four events in this text is on a mythic level, it being 
said that many thousands of years passed between each of the four episodes. After seeing all four sights 
Vipassi is shown making the renunciation by shaving his head, putting on yellow robes, and leaving the 
household life. It is this canonical2 version of the renunciation episode that seems to act as the basis of the 
Avidurenidana account.
The Avidurenidana narrative of these four sights is prefaced3 by the account of the bodhisatta telling 
his charioteer to prepare the chariot for a journey. This is the sole occurrence of this sequence of the 
episode to appear in this version of the legend. The section on the sight of an old man4 begins with the 
devas, who are aware of the bodhisatta’s pending enlightenment, deciding to make one of their number 
into a trembling old man to confront the bodhisatta. Neither the Majjhima-nikaya nor the Digha-nikaya 
accounts have reference to the creation of the old man by devas, in those texts it can be inferred to be a 
mundane occurrence, and not a divinely engineered event as it appears in the Avidurenidana. The devas 
role here is one of the devices by which the emphasis of this part of the legend is moved away from the 
human sphere, and into the cosmical sphere of dhammata. This instance is one of the examples of the 
introduction of docetic, and miraculous incidents that are the most noteworthy characteristic of the 
Jatakaniddna!s presentation of the legends associated with the bodhisatta. The Avidurenidana version of 
the bodhisatta’s questions, when seeing this old man, are attributed directly to thq Mahapadana-sutta, but 
they do not follow the account recorded in that text exactly.5 The bodhisatta is then shown to be disturbed 
by this sight and returns home, where his father learning of this doubles his efforts to prevent his son 
leaving. The episode with the old man is the fullest narrative of all the four sights given in the Avidurenidana. 
The text brings together the canonical and commentarial traditions on this episode, but refers back to the
1 See T.W. Rhys Davids & J.E. Carpenter, eds., The Digha-nilcdya, vol. 2, London: PTS, 1903, rpt. 1982, pp. 1-54.
2 That this legend is a developed form o f  a basic mythological premise is indisputable, this is a Buddhist legend  
waiting to be developed for it provides the historical underpinning to Gotama’s renunciation. Thomas remarks on 
this development: In the case o f  the four sights w e have scriptural evidence for holding that the story o f  the four 
visits to the park is only the historicising o f  a canonical passage which knows nothing o f  these events. See E.J. 
Thomas, The Life o f  the Buddha, London: RKP, 1927, rpt. 1975, p. 58.
3 See sections II 26 o f  the translation and edition. The com plete Pali text o f  the four sights episode is also 
contained in the Apaddna  and Buddhavamsa commentaries in almost the same wording as the episodes as recorded 
in the Jatakanidana , see C.E. Godakumbura, ed., Visuddhajanavilasim nama Apadanatthakathd , London: PTS, 
1954, pp. 63-64, and I.B. Horner, ed., M adhuratthavildsini nama Buddhavamsatthakatha, London: PTS, 1978, pp. 
279-280.
4 See sections II 27 o f  the translation and edition.
5 The Avidurenidana version o f  the bodhisatta’s questions do not agree exactly with the Mahapadana-sutta 
wording. The sutta  version has: Ayam pana samma sarathi puriso kim kato, kesa pi ‘ssa na yatha annesam, kayo pi 
‘ssa na yatha annesan ti. The Avidurenidana version reads: samma, ko nam esa puriso, kesapi ‘ssa na yatha annesan 
ti. See T.W. Rhys Davids & J.E. Carpenter, eds., The Digha-nikaya, vol. 2, London: PTS, 1903, rpt. 1982, p. 22, and 
V. Fausboll, ed., The Jataka Together with its Commentary, vol 1, London: PTS, 1877, p. 59. For the Tibetan 
translation see section II 27 o f  the edition.
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M a h a p a d a n a -su tta  for its ultimate canonical authority, and indeed in places for its very wording.
The pattern for the sights is given in this account of the sight of the old man, and it establishes the 
method of presentation for the narration of the remaining three sights. Therefore, in the Avidurenidana 
the next two narrative episodes, the sight of a sick man and a dead man, also said to be d eva ta h i 
nim m itam  ‘created by the d e v a s ’, are given in a greatly abbreviated form.1 The dialogues between the 
bodhisatta and the charioteer are omitted, only the fact that the bodhisatta asked the questions as before is 
mentioned. These two events are also concluded with the account of the king increasing his guards to 
protect the bodhisatta from contact with the unpleasantness of life. Thus the most developed Pali version 
of the life of Gotama gives no detailed versions of the episodes of the two sights of the old man and the 
dead man. It may be that the compilers of the text had no received tradition of these narratives that were 
more complete than the M a h a p a d a n a -su tta  version. Perhaps, as the text itself states, the two episodes 
were supposed to be taken wholesale from the M a h apadan a-su tta . Neither of these two possibilities gives 
a satisfactory explanation, for in other respects the Ja takan idan a  accounts are always prolix, and even 
where an episode is known to the Nikayas, the Avidurenidana provides all manner of hitherto unknown 
details and information not included in the Nikaya version.
The Avidurenidana account of the last of the four sights, that of a p a b b a ji ta  ‘mendicant’, contains only 
a basic version of this part of legend.2 The bodhisatta sees a p a b b a jita , who is also described as dev a ta h i  
nim ittam , and questions his charioteer about this person. The charioteer does not know the answer, or 
even the implications of the question. Then, he miraculously makes a full reply, also devan u bh aven a  ‘by 
the power of the d e v a s ’, which has the desired effect on the bodhisatta. It is in this relatively condensed 
manner that the four sights are narrated in the Avidurenidana. At the end of this section the Pali text states 
that the D igh a-bh an akas  record that the bodhisatta went forth after seeing all four sights on one day. The 
Tibetan translation of this refers only to s lo b  dpon  kha c ig  ‘some teachers’, and adds that their view that 
he saw all four sights on one day is incorrect.3 The two significant doctrinal points to emerge from this 
narrative are the bodhisatta’s witnessing these four sights together with the effect they have upon him, 
and the fact that all four events are brought about by the intervention of the d e v a s .  While the first point 
can be accepted as representing early canonical and commentarial traditions, the intervention by d e v a s  is 
something that seems solely to represent the later commentarial and exegetical traditions. The active 
participation of d e v a s  in these episodes adds a new importance to them, and further develops the trend in 
the J a takan iddn a  towards its more docetic and transcendentalist interpretation of the life of the bodhisatta.
The f o u r  s ig h ts  in the S an skrit so u rces
The episode of the bodhisattva encountering the four sights is a common feature in all the five Pali and
1 See sections II 28-29 o f  the translation and edition.
2 See section II 30 o f  the translation and edition.
3 The Pali reads: DIghabhanaka panahu: cattari nimittani ekadivasen’ eva disva agamaslti. The Tibetan reads: slob 
dpon kha cig ’di skad zer te / shun gyi mtshan ma bzi pa ni ma gcig nid la mthon ho zes zer ro // de ni mi ’thad do. 
The teachers referred to have sometimes been identified with the teachers from the Abhayagiri-vihara in Anuradhapura 
in Ceylon, who are often equated with the Mahay ana school, see I.B. Horner, “K eci, “Some,” in a Pali Commentary”, 
JIABS, 1, 1978, pp. 52-56.
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Sanskrit textual sources cited and compared in this study. Therefore, given the comparative brevity of this 
sequence, it is relatively convenient to make a comparison of the contents of the Pali version with that of 
the four equivalent Sanskrit versions. The four Sanskrit biographies consulted in this study, each have 
their own specific versions of the narrative accounts of the four sights of the bodhisattva. The Lalitavistara 
version follows the Avidurenidana treatment of the episode by having only a single occurrence of the 
bodhisattva’s order for the chariot to be prepared. The text then varies from the Avidurenidana version by 
the addition of a description of the king decorating and preparing the path that the bodhisattva will use, 
removing any unpleasant sights. This is followed by a lengthy prose narrative that elaborates the first of 
the four sights, the additions made here consisting of a purely literary development, and embellishment, 
of the legend.
The account provides an excellent example of how the different Buddhist traditions expanded their 
received biographical legends with the addition of various, often hyperbolic, additional materials. In this 
instance, the additions consist largely of extended prose descriptions, that are a reflection of the developed 
Sanskrit written tradition, as opposed to the simpler Pali oral tradition contained in the Mahapadana-sutta. 
For example, the creators of the old man are specified in the Lalitavistara as the suddhavasa devas,1 and 
the depiction of his decrepit qualities is given in minute detail. Then, the dialogue between the bodhisattva 
and his charioteer, on the meaning of this sight, is given in only five gdthds2 with no corresponding prose 
version to supplement this concise depiction. The episodes of the sick man, and the dead man, are both 
dealt with briefly, as is the case in the Avidurenidana account. Unlike that text however, the Lalitavistara 
versions3 of the sight of a sick man, and a dead man, have no reference to these two being created by the 
devas. Only in the Lalitavistara version of the forth sight, that of the bhiksu, does the text again state the 
sight to be a creation of the devas, agreeing in this instance with the Avidurenidana version of this 
episode.
The four sights episode preserved in the Mahavastu is a more embellished and literary version than is 
found in either of the corresponding Avidurenidana or Lalitavistara episodes. This account omits any 
reference to the bodhisattva ordering the preparation of the chariot in any of the four sight episodes, but 
like the Lalitavistara, it has a lengthy passage describing the king’s preparation of the path. The creator of 
the old man in this version of the episode is specifically named as Ghatikara, who is also a suddhavasa 
deva.A One area in which the Mahavastu agrees with the Avidurenidana is the role of devas in the four 
sights, though not in regard to the name, or names, of the devas concerned. Both texts explicitly state, in 
each one of the four episodes, that all the four sights are the creations of the devas. The bodhisattva’s 
questions in the Mahavastu on seeing the old man, and the reply of the charioteer, are in prose and in a
1 These devas are specified by name, and given a role in this episode o f  the Lalitavistara  only in the account o f  the 
first sight, see S. Lefman, ed ., Lalitavistara, vol 1, Halle, 1902, p. 186.
2 The prose deals only with the background details, all the significant dialogue o f  the old man episode is presented 
in the fivQgathas, see S. Lefman, ed., Lalitavistara , vol 1, Halle, 1902, pp. 188-189.
3 These two episodes, like the corresponding Avidurenidana version, are in much abbreviated prose accounts, and 
have the essential points rendered in gatha  form, see S. Lefman, ed., Lalitavistara, vol 1, Halle, 1902, pp. 189-191.
4 The Mahavastu  version o f  the four sights is one o f  the longer o f  the versions consulted in this study, only the 
Sanghabhedavastu version is lengthier. For the full Mahavastu  version, see E. Senart, ed., Le M ahavastu , vol. 2, 
Paris, 1895, pp. 150-157.
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more elaborated form than the other two texts already referred to. The episodes of the sick man, and the 
dead man, are dealt with in an almost identical manner to the first sight, with no contraction of the prose 
narrative being made. The Mahavastu account of the forth sight, the pravrajita, varies from the other two 
versions, in that in this text the bodhisattva personally questions the pravrajita about his reasons for being 
a mendicant.
The Sanghabhedavastu1 record of the four sights has similarities, of one form or another, with all three 
versions of the episode referred to above. It is the longest of all the five versions under consideration, and 
in this respect is closest to the Mahavastu in its format and method of narration. The Sanghabhedavastu 
however, unlike any of the three texts already cited, includes the bodhisattva’s order to prepare the 
chariot2 within its old man episode, and this exact same account is also given in full in the passages 
recording the remaining three sights. The bodhisattva’s questions to the charioteer about the first sight, 
and the replies to them, are given in a full narrative form that is repeated almost verbatim in the episodes 
of each of the three sights that follow. One of the details in which the text differs from the other sources is 
that it refers to the bodhisattva as Sayamuni bodhisattva,3 while all the other versions have only bodhisatta 
in the Pali version, or bodhisattva in the Sanskrit versions. Another difference in detail occurs in regard to 
the role of the devas in the four sights. In the Sanghabhedavastu the suddhavasa devas create only the last 
of the four sights, the kasayavastrapravrta ‘yellow clad ascetic’, and are not referred to at all in the 
explanation of the first three sights in the narrative episodes.
The first three versions of the four sights episodes in the Sanghabhedavastu are prose accounts with a 
single gatha contained in each uttered by the bodhisattva. These gdthds portray his despair, and are either 
summaries of the prose accounts, or the raw material that was used to create the prose accounts. The 
version of the sight of the yellow clad ascetic being the only episode not to contain any gatha. Thus, this 
version of the three episodes, excluding the yellow clad ascetic episode, is similar to that of thq Lalitavistara 
in that it has both prose and gatha portions. The difference between the two is that the Sanghabhedavastu 
account, like the Mahavastu, gives all the bodhisattva’s questions in lengthy prose sections, with a single 
gatha in each of the depictions of the three sights. While in the Lalitavistara all these events are only 
given in gatha form. In other respects this account given in the Sanghabhedavastu is closer to the 
Mahavastu version, though that text omits any mention of the bodhisattva ordering the preparation of the 
chariot, and states that the devas intervened in creating each one four of the sights.
The last parallel Sanskrit account of these four episodes to be considered here is that contained in the 
Buddhacarita. This text preserves the mahakavya version of these four episodes in a relatively sophisticated 
and developed form. The bodhisattva’s order to prepare the chariot does not occur in any of the four
1 The four episodes appear in the text in the standard way that repetitive texts o f this nature present such similar 
material, with only the key sentences changed in each new case, see R. Gnoli, ed., The G ilgit M anuscript o f  the 
Sanghabhedavastu, vol. XLIX 1, Part I, Rome: Serie Orientale Roma, 1977, pp. 65-75.
2 For the individual accounts o f  this episode see, R. Gnoli, ed., The Gilgit M anuscript o f  the Sanghabhedavastu , 
vol. XLIX 1, Part I, Rome: Serie Orientale Roma, 1977, pp. 65, 67-8, 70, and 73.
3 The name Sayamuni bodhisattva is employed in all four episodes o f the four sights occurring in the Sanghabhedavastu, 
see R, Gnoli, ed., The G ilgit M anuscript o f  the Sanghabhedavastu, vol. XLIX 1, Part I, Rome: Serie Orientale 
Roma, 1977, pp. 65, 68, 70, 73.
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episodes in the Buddhacarita, contrasted with the Avidurenidana that has only one reference to this in its 
episode dealing with the old man. Thq Buddhacarita contains two separate references to the king adorning 
the path before the bodhisattva goes out,1 whereas the Avidurenidana has no reference to this in any of its 
narratives on the four episodes. The role of the devas in the Buddhacarita account of the four sights is 
largely in accord with the Avidurenidana version, but the Buddhacarita, like all the Sanskrit versions, 
names them as the suddhadhivdsa2 devas. The text is, however, unique among all the cited versions in its 
ordering of the four episodes, for the forth is separated from the other three by more than one canto. The 
episodes of the old man, the sick man and the dead man3 are all found in the third canto of the 
Buddhacarita, and in the first and third of these episodes the suddhadhivdsa devas are the cause of the 
charioteer explaining the significance of the sights to the bodhisattva. In the fourth episode the Buddhacarita 
version of the sight of the bhiksu,4 does not follow immediately after the third sight, but appears later in 
the fifth canto. This separation of the last sight is the single most distinctive feature of the four sights 
episodes given in the Buddhacarita, and is not found in any of the other Pali or Sanskrit sources referred 
to here.
The Sujdtd narrative
The Avidurenidana contains a range of narrative episodes that are of great importance for its development 
of the bodhisatta legend in the Theravadin tradition. These are the episodes that provide a full description 
of the enlightenment, and the events that occurred immediately before it. The episodes specifically 
referred to here are those of the last meal offered before enlightenment, the meeting with and defeat of 
Mara, and the attainment of bodhi. It is one of the curious facts of the history of Buddhist literature5 that 
these events, so important for the doctrine, history, and mythology of Buddhism, were nowhere recorded 
in the Pali canonical, or commentarial, tradition in any continuous and detailed manner prior to the 
compilation of the Jatakanidana. The story of Sujata making offerings of food to the bodhisatta is an 
episode that is only found in the Pali commentarial sources. There is not one canonical account of the 
enlightenment that has any reference to this person, nor the role that she played in the enlightenment. The
1 These references occur in the third canto prior to and during the four sights, canto three, gdthds 4-5, and 53, see 
E.H. Johnston, ed. & tr. Buddhacarita or Acts o f  the Buddha, Delhi: Motilal Banarsidass, 1935, rpt. 1984, pp. 20, 27 
o f the edition.
2 The gatha  26 in canto three says that these devas saw the beautiful city and nirmamire 'created1 the old man to 
disturb the bodhisattva's mind, for full references to the devas in the four sights, see canto three, gdthds 26, 40, 56, 
see E.H. Johnston, ed. & tr. Buddhacarita or Acts o f  the Buddha, Delhi: Motilal Banarsidass, 1935, rpt. 1984, pp. 
23, 25, 28 o f  the edition. The involvement o f  the devas in the sight o f  the mendicant is not explicitly laid out in the 
Buddhacarita account o f this episode which occurs in canto five, gdthds 16-17, p. 47 o f  the edition.
3 These three episodes are in some detail and occupy almost half o f the third canto. The old man occurs in gdthds 
26-38, the sick man in gdthds 39-48, and the dead man in gdthds 54-62, see E.H. Johnston, ed. & tr. Buddhacarita 
or Acts o f  the Buddha, Delhi: Motilal Banarsidass, 1935, rpt. 1984, pp. 23-29 o f the edition.
4 The Buddhacarita includes the episode o f  the bhiltsu where the bodhisattva questions him directly without asking 
his charioteer as in the other three episodes, these are in canto five, gdthds 16-17, see E.H. Johnston, ed. & tr. 
Buddhacarita or Acts o f  the Buddha, Delhi: Motilal Banarsidass, 1935, rpt. 1984, p. 47 o f  the edition.
5 The incompleteness o f the early biographical accounts o f Gotama's life has been noticed by many scholars who 
have carried out research on this topic, see for example E. Lamotte, H istory o f  Indian Buddhism, tr, S. Boin-Webb, 
Louvain-Paris, 1988, pp. 15, 644, 651, 653.
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Avidurenidana episode dealing with the defeat of Mara, does have a certain amount of canonical precedent 
upon which to draw for its reference. The episodes depicting the attainment of enlightenment by Gotama 
are more numerous, but do not agree in sequence, or content, with the Avidurenidana version of events.
The first of these three episodes in the Avidurenidana relates to the story connected with the last meal 
of the bodhisatta before attaining bodhi, and becoming a buddha. It appears in that text as a well 
developed and substantial part of the narrative account of the events preceding the enlightenment. However, 
when seeking to relate this episode to a canonical work, one is faced with the fact that there is no 
reference to this episode in any of the Pali canonical works. Moreover, this episode only occurs within the 
commentarial tradition in thq Jatakanidana, and also in the commentaries on the Buddhavamsa, Apaddna 
and Dhammapadci! The Avidurenidana version of this episode is a specimen of a commentarial interpolation 
which is designed to fill the gaping hiatus in the narrative, between the departure of the five ascetics and 
the enlightenment, that existed in the canonical accounts. The first section o f the episode2 begins with 
Sujata’s vow to make an offering to the nigrodha tree shrine if her wish is fulfilled. When this time 
arrives she prepares a meal of payasa ‘milk-rice’ as the offering. The most striking feature of the 
description of the preparation of this payasa is the overwhelming concern with, and meticulous record of 
detail.
It is not sufficient for the commentators that the last meal of the bodhisatta before bodhi consists of 
ordinary payasa. Therefore, the offering is described as consisting of the milk of one thousand cows, fed 
to and milked from a number of cows successively, until a milk worthy for offering is obtained. Everything 
about the depiction of this episode reflects its importance for the commentators. The last eight cows are 
said to have milked themselves, the fire on which the payasa was cooked produced no smoke, the milk 
did not boil over, and the devas each added a upakappana-oja ‘nutritious essence’ to the payasa. Then, 
Sujata’s servant mistakes the bodhisatta, sitting beneath the nigrodha tree, for the tree deva and informs 
Sujata, who offers him the payasa in a golden bowl. The narrative is full of the miraculous incidents 
connected with all these events, and the text also adds that the devas put this upakappana-oja into the 
food on the day of enlightenment, and also on the day of the parinibbana. There is a tendency here to 
overelaborate the episode, and there is a large element of hyperbole in the descriptions given. In this 
manner, the episode is expanded with miraculous events that are all intended to legitimise this part of the 
legend, and to provide a sound basis for the enlightenment episode itself.
1 All the Pali commentarial accounts o f  this episode appear to be derived from the Jdtakaniddna , which gives an 
indication o f  the importance o f  this text in developing the buddha legend. Three commentaries contain accounts that 
are the obviously related to the Avidurenidana version, though some are extremely concise versions. The Buddhavamsa 
commentary has two versions o f this episode, the first is closest to the Avidurenidana account, although it does omit 
considerable descriptive portions o f  the text. The second is a mere summary o f  the episode in a few lines that 
contains the essen ce  o f  the entire Sujata ep isod e, see LB. Horner, ed ., M adhuratthavildsin i nama 
Buddhavamsatthakathd, London: PTS, 1978, pp. 7, 286-7. The Apaddna commentary agrees on the whole with the 
Avidurenidana version in its length and content, but it omits or replaces some words, see C.E. Godakumbura, ed., 
Visuddhajanavilasim nama Apaddnatthalcatha, London: PTS, 1954, pp. 76-80. The Dhammapada commentary 
contains a concise version very close to that o f the second Buddhavamsa commentary reference, for this version see
H.C. Norman, ed., The Commentary on the Dham m apada, vol. 1, London: PTS, 1906, pp. 85-86.
2 See sections II 53 o f  the translation and edition.
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The seat o f bodhi and defeat o f  Mara
The episode in the Avidurenidana dealing with the bodhisatta’s defeat of Mara1 does have some canonical 
precursors. The encounter with Mara at the Neranjara river is referred to in the following canonical 
works: the Padhdna-sutta of the Suttanipdta, the Uddna, the Mara-samyutta of the Samyutta-nikaya, and 
the Mahdparinibbdna-sutta of the Dlgha-nikaya, A commentarial version can be found in the Dhammapada 
commentary,2 but in this text the meeting with Mara occurs after the enlightenment. The encounter with 
Mara in the Padhdna-sutta version of this episode contains the basic materials for a narrative of this 
series of events. As well as giving the location, and circumstances, it depicts the determination of the 
bodhisatta to achieve his final aim. The text has Mara’s attempt to dissuade the bodhisatta from this 
resolve, and also contains an archaic listing of the eight armies of Mara,3 that are given in other texts as 
consisting of either nine or three. These armies4 are presented in a purely symbolic way here, and are not 
living beings or devas, but qualities or concepts, unlike the anthropomorphic representations given in the 
Avidurenidana. The overall intent of this text is to portray the attempt by Mara to prevent the bodhisatta 
from attaining enlightenment, and the bodhisatta’s rejection of Mara’s temptation.
It is also claimed in this text that Mara followed the bodhisatta for seven years, awaiting the opportunities 
to hinder his progress. The struggle between the two is presented in just eight gdthds of this sutta,5 and is 
given with little expansion of the core details of the episode. The end result is the complete defeat of 
Mara and his armies by, among other things, the bodhisatta’s practice of sati ‘mindfulness’. Hence, the 
early canonical version of the Mara episode, contained in the Padhdna-sutta, establishes it as part of the 
sequence of events in the episode, and as occurring immediately prior to the enlightenment.
Another of the early canonical texts to record the Mara episode is the Uddna. This work contains one 
sutta, also set at Neranjara, that makes reference to the defeat of Mara. In this version of the episode the 
encounter takes place on the night of the bodhisatta’s enlightenment, and he utters a gatha6 summarising 
the reasons for the defeat of Mara. There are two more suttas1 in the Uddna, though these take place after
1 For the all the seven passages dealing with the meeting with, and conquest o f  Mara in the Avidurenidana see 
sections II 58-64 o f  the translation and edition.
2 This version actually begins with the bodhisatta’s leaving home, and first meeting Mara who we are told, as in 
the Padhdna-sutta version, follow ed the bodhisatta for seven years. Then after the enlightenment Mara attacks and 
is defeated. See H.C. Norman, ed., The Commentary on the Dhammapada, vol. 3, London: PTS, 1912, pp. 195-197.
3 Not only is the language o f  these gdthds  that o f the early strata o f  the canon, the names o f  these eight qualities are 
not those met with in later works. The eight are: kdma ‘desire’, arati ‘aversion’, khuppipasa ‘hunger and thirst’, 
tanha ‘craving’, thinamiddha ‘sloth and torpor’, bhiru ‘fear’, vicikiccha ‘doubt’, and makkhathambha ‘hypocrisy 
and obstinacy’. This list o f  eight appears in gdthds 436-437 o f  the Padhdna-sutta, see D. Anderson & H. Smith, 
eds., Sutta-nipdta, London: PTS, 1913, rpt. 1965, p. 76.
4 Mara’s armies are described differently in various layers o f  the Pali texts, and can be defined in a number o f  
different ways. For some examples from the various Buddhist traditions, see J.W. Boyd, Satan and M ara: Christian 
and Buddhist symbols o f  evil, Leiden: Brill, 1975, pp. 117-119.
5 The eight gdthds in question consist o f  gdthds 442-449, see D. Anderson & H. Smith, eds., Sutta-nipdta, London: 
PTS, 1913, rpt. 1965, pp. 76-78.
6 See P. Steinthal, Uddna, London: PTS, 1885, rpt. 1982, pp. 2-3.
7 The first o f  these suttas, like the Padhdna-sutta, is located on the banks o f  the Neranjara river, and refers to 
having conquered Mara after listing the qualities necessary for enlightenment. The second takes place at Savatthi but 
also has the overcoming o f  Mara as the culmination o f the process o f  liberation from samsdra. See P. Steinthaft/t/ana, 
London: PTS, 1885, rpt. 1982, p. 33; p. 46.
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the enlightenment, that make reference to conquering Mara which emphasise the freedom from Mara’s 
influence as being a primary feature of the enlightenment. These references in the Uddna are symbolic 
representations of the final release from those ties, which are personified as Mara, and that constitute the 
ultimate source of samsaric existence. The impression given by all the three Uddna texts is that freedom 
from Mara-bandhana ‘Mara’s bonds’ was an integral part of the early textual formula for describing the 
enlightenment episode and enlightenment itself.
This same impression applies to the first two suttas to occur in the Marasamyutta dealing with the 
Mara episode. The text has three suttas in all, that also take place at the Neranjara river, two1 after 
enlightenment, and one2 apparently prior to it.3 The first two of these suttas give accounts of Mara 
attempting to put doubts in the bodhisatta’s mind, and the bodhisatta’s subsequent conquest of Mara. The 
last sutta in that samyutta is a considerably extended narrative that gives a great deal of the detail 
contained in the Avidurenidana version of the episode. The two versions4 given in the Mahdparinibbdna-sutta 
occur just after the enlightenment, and depict Mara trying to persuade the buddha to end his life, together 
with the buddha’s rebuke to Mara. All the textual occurrences referred to here are then the primary 
canonical sources preserving accounts of the meeting with Mara. However, as has been indicated, only 
two of these versions can be taken as possible sources for the Avidurenidana version. For only the 
Padhdna-sutta and the third sutta of the Marasamyutta referred to above, actually correspond in time and 
place with the Avidurenidana account. Both these texts also contain a sequence of events that can be seen 
to bear a close similarity to the episode as recorded in the Avidurenidana.
The defeat o f Mara in the Jatakanidana
The series of events presented within the Mara episode in the Avidurenidana indicates the extent of the 
development that had taken place in this part of the legend. In summary, this version begins with Mara 
deciding not to allow the bodhisatta to surpass him, and gathering his armies, goes to the bodhisatta who 
is on the seat of bodhi. All the devas of the ten thousand-fold world are surrounding the bodhisatta, 
making salutations and praises to him when Mara appears. All these devas are unable to endure Mara’s 
presence and are forced to leave, only the bodhisatta is able to remain unmoved by Mara. The attack by 
Mara’s armies begins, but the bodhisatta uses the tenparamis as his sword and shield to protect himself. 
Mara then casts a series of nine different rains upon the bodhisatta that fail to touch or affect him, Mara 
then envelopes him in darkness, which the bodhisatta promptly dispels.
1 These two depict Mara trying to cause doubt in the buddha, and cause him to be fearful. See L. Feer, ed., The 
Samyutta-nilcaya, vol. 1, London: PTS, 1884, rpt. 1991, pp. 103-104.
2 This sutta  gives a lengthy account o f  the assault by Mara and his daughters on the night o f  the enlightenment, see 
L. Feer, ed., The Samyutta-nikaya, vol. 1, London: PTS, 1884, rpt. 1991, pp. 122-127.
3 In this sutta it is also said that Mara had been follow ing the bodhisatta for seven years, in fact it consists o f  two 
parts that make the occasion referred to rather ambiguous. The first part could be taken as occurring either before or 
after the enlightenment, it really depends on how one chooses to view the texts. That is to say, it depends if  one 
takes the parts as two entirely different texts, or as a single text. The second part relates the temptation by Mara’s 
daughters, an event that takes place during the enlightenment episode in the Avidurenidana account.
4 These two post enlightenment accounts are almost identical, and serve to show the different kinds o f Mara’s 
temptations, see T.W. Rhys Davids & J.E. Carpenter, eds., The Digha-niM ya, vol. 2, London: PTS, 1903, rpt. 1982, 
pp. 112-114.
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Following this Mara attempts to remove the bodhisatta from the seat, telling him the seat is not suitable 
for him. The bodhisatta responds by saying that since Mara has not perfected the tenparamis, he is the 
one for whom the seat is unsuitable. Mara again attacks the bodhisatta who, protected by the ten paramis, 
is able to turn all Mara’s missiles into flower petals. The bodhisatta concludes by asking Mara who is the 
witness of his charity, to which Mara replies that his armies are witness. Then Mara asks who is the 
witness to the bodhisatta’s acts of charity, to which the bodhisatta answers that the earth is witness to his 
charity. Furthermore, he adds that the earth was witness to these acts from the time when he was 
Vessantara up to the present. The earth shakes in acknowledgment of this, and causes all Mara’s armies to 
flee, at which all the devas of the ten thousand-fold world return, paying homage to the bodhisatta in 
verse.
The Avidurenidana version of the Mara legend is clearly a rewriting and expansion of the episode 
found in the canonical versions, and presents a full prose narrative of the episode. Those canonical 
versions give a certain framework of incidents relating the conquest of Mara by the bodhisatta, but not 
one of them has such a coherent and continuous account as that which is found in the Avidurenidana. 
This account varies from the sutta versions of the episode in four distinct ways: the fleeing of the devas, 
who are venerating the bodhisatta at the seat of bodhi, when Mara appears; the bodhisatta overcoming 
Mara by means of the ten paramis', Mara attacking the bodhisatta with nine rains; and the earth acting as 
witness to the bodhisatta’s past charity. These four additional narrative sections provide a greater degree 
of detail to the basic outline contained in the suttas. The flight1 of the devas symbolises both the extent of 
Mara’s power and the bodhisatta’s ability to withstand this. The place of the ten paramis in this episode2 
is where the novel doctrinal teaching comes into play, and where their significance is demonstrated, as the 
decisive elements in the bodhisatta’s attainment of enlightenment. The attack by Mara using the nine3 
types of rain constitutes an embellished version of the assault which is absent from the Pali canonical 
counterparts. Finally the act of witness4 by the earth is perhaps one of the most significant and symbolic 
adornments in the entire Mara episode.
All the four Avidurenidana sections of text mentioned above are notable advances on the Mara legend 
as it is preserved in the canonical texts. The first and third are expansions on a canonical theme. They are 
developments of a narrative and legendary nature, that both fill in gaps in the legend, and add materials 
enhancing the bodhisatta’s standing. Each of these four has its own significance, but they are certainly not 
all equally important from the doctrinal viewpoint. The most important of the four in this respect is the 
reference to the ten paramis that are treated as the key elements in the conquest of Mara. There are two
1 This episode appears in the narrative section that clearly represents a new development in the legend connected 
with Mara, see sections II 60 o f  the translation and edition.
2 The param is  are described here as the relatives or kinsfolk o f the bodhisatta, they are thus symbolised as the 
practices that are now an absolute necessity for the bodhisatta, and as integral components in attaining buddhahood, 
see sections II 61 o f  the translation and edition.
3 The assault by Mara has many details and descriptions that do not occur in any o f  the canonical versions, see 
sections II 62 o f the translation and edition.
4 This com pletely novel episode is used to validate the practice o f the bodhisatta over many lifetimes, and to 
authenticate the bodhisatta’s spiritual lineage, see sections II 63 o f  the translation and edition.
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separate episodes that refer to the function of the paramis in the enlightenment. In the first1 the paramis 
are described as the things that both ward off Mara's influences, and act as the means for conquering these 
influences. The second2 episode defines the paramis as the essential qualities that allow the bodhisatta to 
remain on the seat of enlightenment, and that form a protection from the assaults of Mara’s armies. In 
comparison with the canonical accounts, the inclusion of the paramis is the single most important 
doctrinal development to the Avidurenidana’s narrative of this episode. For while it may be argued that 
the narratives, on the attack and defeat of Mara, are merely literary and narrative developments based on 
existing canonical tradition, and some of these can be very basic3 indeed. In the Mara narrative of the 
Avidurenidana, the paramis are fully incorporated into the Buddhist doctrinal framework. The text 
establishes them as the primary causes of buddhahood, and gives them a central role in the enlightenment 
episode.
Gotama ’s attainment o f bodhi in the Nikaya sources
For all its immense significance and importance for Buddhism, on a doctrinal as well as a mythological 
level, the depiction of the scene, and events, of the enlightenment have relatively few canonical occurrences. 
It is however, even among these limited occurrences, difficult to find an account of this episode that 
provides a single uniform version. There are quite distinct canonical traditions about the events that 
actually took place at the enlightenment, and of what enlightenment actually consists of. The canonical 
sources for the enlightenment fall into two major categories as regard to how the event is described. The 
first category consists of the texts containing versions of the enlightenment that have no references to the 
four jhanas, the three vijjas, or the three dsavas. The second category is formed of the texts in which 
these things are an integral part of the episode. These are the most important categories of distinction in 
the different versions of this episode, but there are also other matters that are differently recorded in these 
texts.
In the case of the first category there is the version in the Ariyapariyesana-sutta4 in which enlightenment 
appears to consist of simply the understanding of the nature of life, that in turn leads to knowledge, 
vision, and nibbdna.5 It does not refer to the jhanas, vijjas or dsavas in any way whatever. The Mahdpadana- 
suttd5 follows this pattern, and also has no reference to the role of the jhanas, vijjas, or dsavas, in the
1 The param is  are sym bolically portrayed as the shield and sword o f the bodhisatta in the struggle with Mara, see 
sections II 61 o f the translation and edition.
2 The purpose o f  this episode is to show the criteria for becoming a buddha, which is the fulfillment o f  the ten 
param is, though it also indicates the protective function o f  the param is, see section II 63 o f  the translation and 
edition.
3 The Buddhavamsa, on which the Durenidana section o f  the Jatalcanidana relies so heavily, has only one 
reference to the defeat o f Mara being a part o f  the enlightenment process. See chapter XXI, gatha  2, N.A. Jayawickrama, 
ed .,Buddhavamsa and Cariyapitaka, London: PTS, 1974, p. 80.
4 The account in the Ariyapariyesana-sutta  also has the meeting with the two teachers and the quest for enlightenment, 
and concludes with Brahma Sahampati requesting the buddha to teach, see V. Trenckner, ed. The Majjhima-nilcdya, 
vol. 1, London: PTS, 1888, lpt. 1979, pp. 163-167.
5 Some scholars regard the Ariyapariyesana-sutta  as representative o f the earliest tradition about the enlightenment 
on account o f  its very brevity, see K.R. Norman, Collected Papers, vol. 4, Oxford: PTS, 1993, pp. 126-127.
6 The M ahapadana-sutta account is referring to the buddha Y ipassi’s enlightenment, and gives a different version
143
Chapter Five
process of enlightenment. The second category of texts are found in the Majjhima-nikaya and the Vinaya. 
The Majjhima-nikaya contains five suttas that include the same series of events when describing the 
enlightenment. The model for four of these accounts similar to this may be the Mahdsaccaka-sutta, this 
text is, however, the only one of all of the sources to state that the bodhisatta recalled his childhood jhanic 
experience at the jambu tree, and used this technique in the quest for enlightenment. The Mahdsaccaka-sutta1 
version also contains an account of the bodhisatta’s first two teachers, and states that the bodhisatta 
attained each of the four jhanas before attaining the three vijjas. These consist of the knowledge of his 
own former births, knowledge of the arising of other beings, and knowledge of the destruction of the 
three dsavas. These three knowledges were attained successively during each of the three watches of the 
night, following which the bodhisatta became enlightened.
The four other Majjhima-nikaya suttas that record the enlightenment include the essential elements 
found in the version contained in the Mahdsaccaka-sutta. The Bodhirdjakumdra-sutta,2 the Sahgarava-sutta,3 
the Bhayabherava-sutta,4 and the Dvedhavitakka-sutta5 all give accounts that follow the Mahdsaccaka-sutta 
account. They all include the description of the four jhanas, three vijjas, and three dsavas. Not one of 
these four texts refer to the recollection of the jambu tree episode, and the first two, the Bodhirdjakumdra-sutta 
and the Sahgarava-sutta, have a preceding section on the bodhisatta’s first two teachers6 that is exactly 
the same as found in the Ariyapariyesana-sutta and. Mahdsaccaka-sutta. The episode dealing with the two 
teachers is not included in the versions given in either the Bhayabherava-sutta or the Dvedhavitakka-sutta. 
However, all four suttas, in agreement with the Mahdsaccaka-sutta, have the central episode consisting of 
the attainment of the four jhanas, the three vijjas, and the destruction of the three dsavas. These events 
depicting the enlightenment are said by all these suttas to have occurred during the three watches of the 
night.
The Vinaya account of the enlightenment contained in the Suttavibhanga7 version omits the sections on 
the two teachers, and the jambu tree, but follows the above texts in its depiction of the attainment of the
to that o f  the Ariyapariyesana-sutta , see T.W. Rhys Davids & J.E. Carpenter, eds. The Digha-nilcaya, vol. 2, 
London: PTS, 1903, rpt. 1982, pp. 31-36.
1 The account contained here is perhaps the most developed o f all the five Majjhima-nikaya versions o f the episode 
mentioned, with its inclusion o f  the bodhisatta’s recollection o f  the jambu experience providing the clear link with 
the past legends, see V. Trenckner, ed. The M ajjhima-nikaya, vol.-l, London: PTS, 1888, rpt. 1979, pp. 247-249.
2 For the Bodhirdjakumdra-sutta section dealing with this version o f  the enlightenment, see, R. Chalmers, ed. The 
Majjhima-nilcdya, vol. 2, 1896, rpt. Oxford: PTS, 1993, p. 93.
3 For the Sahgarava-sutta account o f  the enlightenment, see, R. Chalmers, ed. The M ajjhim a-nikaya , vol. 2, 1896, 
rpt. Oxford: PTS, 1993, p. 212.
4 For the Bhayabherava-sutta  account o f  the enlightenment, see, V. Trenckner, ed. The Majjhima-nikaya, vol. 1, 
London: PTS, 1888, rpt. 1979, p. 21-23.
5 For the Dvedhavitakka-sutta  account o f  the enlightenment, see, V. Trenckner, ed. The Majjhima-nikaya, vol. 1, 
London: PTS, 1888, rpt. 1979, p. 117.
6 The Avidurenidana contains an episode describing these two teachers, but it com es considerably earlier in the 
narrative than in the Nikaya versions where it immediately precedes the enlightenment. See section II 48 o f  the 
translation and edition.
7 This version is a full description given by Gotama to a brahmana about just how, and what he had attained during 
the night o f  enlightenment It contains reference to the enlightenment consisting o f  the attainment o f knowledge 
concerning the four jhanas, three vijjas, four saccas, and four dsavas, see H. Oldenberg, ed. Vinayapitaka, vol. 3, 
London: PTS, 1881, rpt. 1993, pp. 3-6.
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four jhanas and the three vijjas. This account is, however, at variance with all the above sutta versions, in 
that it is the only one to refer to four dsavas instead of three. The Vinaya version in question lists them as, 
kamdsava, bhavasava, ditthdsava and avijjasava} thus adding ditthdsava to the threefold list of the early 
suttas. As the conception of four dsavas is of infrequent occurrence in the early strata of the Nikayas, and 
ditthasavia2 is only found in the list in what are perhaps late passages within certain texts. So, it may be 
that the Vinaya version has either been added to, or is perhaps genuinely representative of a different line 
of development in the tradition concerning the dsavas. The above Nikaya and Vinaya examples provide 
the most extended and detailed accounts of the enlightenment to be found in the Pali canon that would 
have been available to the compiler of the Avidurenidana. It is the second category of the sutta texts that 
contain the most information about the actual process of enlightenment, and which one might expect to 
have been utilised in any subsequent depiction of this event.
Gotama’s attainment o f bodhi in the Jatakanidana
The narrative episode in the Avidurenidana that contains the enlightenment is made up of an account of 
the enlightenment itself, followed by a much longer description of the miraculous events that followed it. 
The Jatakanidana contains many narrative descriptions of events not even alluded to in the canonical 
works. In the case of the depiction of the enlightenment there are a fairly extensive set of canonical 
sources acting as precedents for such a narrative. However, what are considered to be the essential 
features of the enlightenment, for the Nikaya texts, are almost totally ignored in the Jatakanidana’s 
treatment of this episode. In the Avidurenidana section’s version of the process of enlightenment it is 
given in an extremely brief passage:
During the first watch of the night he understood by means of knowledge 
recollecting former births, during the middle watch of the night he obtained 
knowledge by means of the purified divine eye, and during the last watch 
of the night he obtained knowledge of dependent origination. Then he 
called to mind the twelve conditions of dependent origination, remembering 
them in forward and reverse order, and with the flow and against the flow.
Then the ten thousand fold world system shook twelve times as far as the
1 This fourfold Vinaya list is given in exactly the same context as the sutta occurrences referred to, see H. 
Oldenberg, ed. Vinayapitalca, vol. 3, London: PTS, 1881, rpt. 1993, p. 5.
2 The list o f three dsavas appears to represent the early tradition, with occurrences o f  the threefold list appearing in 
many Nikaya texts. See for example in the Majjhima-nikaya the Sabbasava-sutta , and the Sammaditthi-sutta, V. 
Trenckner, ed. The M ajjhim a-nikaya, vol. 1, London: PTS, 1888, rpt. 1979, pp. 6-12; 55. For the threefold list in the 
Digha-nikaya see the Sahgiti-sutta, J.E. Carpenter, ed. Dighanikdya, vol. 3, London: PTS, 1910, rpt. 1992, p. 216. 
The fourfold list including ditthdsava  occurs in the Mahdparinibbdna-sutta  on many occasions where their absence, 
as in the case o f  the listing o f  three, is due to the emergence ofpahfid, see T.W. Rhys Davids & J.E. Carpenter, eds. 
The Digha-nikaya, vol. 2, London: PTS, 1903, rpt. 1982. pp. 81, 84, 91, 94, 98, 123, 126. Interestingly the 
Dhammasahgani, that presumably represents an early tradition, also gives this same list o f  four dsavas, see E. 
Muller, ed. Dhammasahgani, London: PTS, 1885, rpt. 1978, pp. 195-196. The relative dating o f  the fourfold 
classification as being o f late origin has been commented on by a number o f scholars, see G.C. Pande, Studies in the 
Origins o f  Buddhism , Allahabad, 1957, rpt. Delhi: Motilal Banarsidass, 1974, p. 38; E.J. Thomas, The H istory o f  
Buddhist Thought, London: RKP, 1933, rpt. 1971, p. 48; A.K. Warder, Indian Buddhism, Delhi: Motilal Bamarsidass, 
1980, p. 48; also K.R. Norman, Collected Papers, vol 4, Oxford: PTS, 1993, p. 132, and elsewhere he points out that 
the four are identified with the four oghas in his, C ollected Papers, vol 3, Oxford: PTS, 1992, p. 71, and A 
Philological Approach to Buddhism, London: The Buddhist Forum, vol. 5, 1997, p. 34.
145
Chapter Five
ocean’s edge. At the rising of the sun the Mahapurisa gave a great roar 
throughout the ten thousand fold world system as he attained knowledge 
of omniscience1 and the entire ten thousand fold world system became 
adorned.2
The most striking feature of this account is that it is almost completely devoid of any of the sequence of 
events, or details, that are connected with this episode in any of the Nikaya or Vinaya versions of the 
enlightenment episode. This version seems completely to disregard, apart from reference to the three 
night watches that occur here, the sutta traditions recording these events. For this text the three essential 
three features of the episode are, the knowledge of previous births, knowledge through the attainment of 
clairvoyant vision, and knowledge ofpaticcasamuppada.
The citation also makes no reference to the commonly encountered list, consisting of the attainment of 
the four jhanas, the three vijjas, the destruction of the dsavas, nor even to the attainment of nibbdna. 
These are the key elements in the process of enlightenment that are shown in the early Nikaya texts. With 
the exception of the understanding of paticcasamuppada, this Avidurenidana version of the enlightenment 
does not refer to a single one of these things. Since the list of attributes associated with the Buddha’s 
enlightenment in the Nikayas has no reference to sabbanhuta ‘omniscience’, it is clearly this concept that 
represents an addition to the early Nikaya tradition. The later Nikaya references to sabbanhuta being a 
quality associated with the bodhisatta, or a goal of a bodhisatta, occur in the Buddhavamsa and Cariyapitaka. 
These texts each treat sabbanhuta in two separate ways. In the Buddhavamsa the term sabbanhuta3 is 
found in the first instance as a defining characteristic of a buddha. Then it is said to be the quality attained 
by a bodhisatta that allows him to lead other beings to liberation.4 After this sabbanhuta is mentioned in 
three5 more gdthds, where it is said in each case to be a quality that is ‘beloved’ priya by the bodhisatta. 
The Cariyapitaka refers to sabbanhuta in two different ways, in the first and only such example, it is 
viewed as a motivating force6 behind the bodhisatta’s practice of the paramis. Next it is given in the same 
way as it occurs in the Buddhavamsa, that is as a quality which is beloved of bodhisattas.7
1 The Tibetan has the translation, thams cad  mkhyen p a  7 ye  ses, for the Pali sabbahhutdhdna. This attainment is an 
integral part o f  the sequence set out in the introductory section o f  the Durenidana where the Pali sabbahhu 
‘om niscience’, rendered in Tibetan thams cad  mkhyen p a , is said to be what the bodhisatta would attain, not 
buddhahood or enlightenment, see sections I 1 o f the translation and edition.
2 See sections II 65 o f  the translation and edition.
3 This occurs in chapter II gatha  54, o f  the Buddhavamsa, where the bodhisatta says: having attained omniscience,
I w ill be a buddha in the world o f  devas and men. See N .A . Jayawickrama, ed. Buddhavamsa and Cariyapitaka, 
London: PTS, 1974, p. 12. This is given in the Tibetan translation o f  the Jatakanidana, see sections 1 1 8  o f the 
translation and edition.
4 These two gdthds state that having attained sabbanhuta the bodhisatta w ill be able to lead many devas and people 
to cross over from samsara, see N .A . Jayawickrama, ed. Buddhavamsa and Cariyapitaka, London: PTS, 1974, 
chapter II, gdthds 55-56, p. 12. These are also found in the Tibetan translation o f  the Jatakanidana, see sections 118  
o f  the translation and edition.
5 These gdthds occur in chapters 'K.llgathd 13, XXIII gatha  13, and XXIV gatha  15, see N .A . Jayawickrama, ed. 
Buddhavamsa and Cariyapitaka, London: PTS, 1974, pp. 83, 86, 90.
6 The text reads: sabbannutam patthayano tani kammani acarin-ti. See gatha  [10], N .A . Jayawickrama, ed. 
Buddhavamsa and Cariyapitaka, London: PTS, 1974, Cariyapitaka, p. 1.
7 There are many references to sabbanhuta  in this context in the Cariyapitaka, see gathas  [27, 39, 66, 119, 183, 
247, 263, 273, 305], N .A. Jayawickrama, ed. Buddhavamsa and Cariyapitaka, London: PTS, 1974, Cariyapitaka,
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There is a usage of the term sabbanhuta in these two late texts that clearly introduces the concept as 
something implicit in the attainment of buddhahood, and as a quality that is actively sought after by 
bodhisattas. It may well be argued that omniscience was considered to be a part of the definition of a 
buddha in the early Nikayas, but there is no evidence for the use of the term sabbannuta in those early 
texts in any such context. The Majjhima-nikaya does contain instances of the term sabbannu ‘all knowing’ 
in a list of epithets applied to Gotama.1 But it seems here to be used in an honourific, or respectful form of 
address, rather than as a general quality of buddhas, and in any event its use here may represent a late 
example of its usage in the Majjhima-nikaya.2 The addition of this term sabbannuta in the Buddhavamsa 
and Cariyapitaka, is indicative of the way in which buddhahood had come to be viewed by that later layer 
of tradition. It is this same tradition which is taken up in thq Jatakanidana, where sabbanhuta is given the 
place of central importance in the enlightenment episode narrated in that text.
The Sanskrit sources used here largely follow the early Pali accounts of the enlightenment episode, 
only one of them refers to omniscience forming a part of it. In the Mahavastu there are two enlightenment 
episodes, one consists only of attaining the four dhyanas, divya-cahu, and then abhisambodhi. The other 
has the attaining of the four dhyanas, divya-caksu, understanding the four satyas, the asravas, and 
pratityasamutpada, but both these Mahavastu versions make no reference to attaining omniscience.3 The 
Sahghabhedavastu version has a similar account to the early Pali Nikayas, where the bodhisattva attains 
the rddhis, divya-caksu, end of the asravas, and realisation of the four satyas, culminating in 
abhisambuddhabodhi.4 The Lalitavistara also refers to the four dhyanas, and divya-caksu, but has no 
reference to omniscience.5 The version in the Buddhacarita varies from all the other Sanskrit versions of 
the episode in giving the bodhisattva attaining bodhi after a rather different series of attainments than is 
found in these other sources. This begins with the understanding6 the nature of existence, ending the 
asravas, realising the working o f pratityasamutpada? and finally obtaining thams cad mkhyen pa hid? In
pp. 1, 3, 6, 10, 17, 24, 25, 26, and 29. The gathas [247, 273, and 305] are contained in the Tibetan translation o f  the 
Jatakanidana, see sections 1 67 o f the edition and translation.
1 There are a few  specific references to sabbannu  ‘all know ing’ purely as an epithet o f  Gotama in the early 
Nikayas, for examples o f  this kind o f  usage see V. Trenckner, ed. The Majjhima-nikaya, vol. 1, London: PTS, 1888, 
rpt. 1979, p. 482; R. Chalmers, ed. The Majjhima-nilzaya, vol. 2, 1896, rpt. Oxford: PTS, 1993, pp. 31, 126.
2 There are some who consider the term sabbannu  to be purely a post-canonical epithet, see E.J. Thomas,The Life 
o f  the Buddha, London: RKP, 1927, rpt. 1975, p. 213.
3 For the two versions o f  this episode in the Mahavastu  see, E. Senart, ed .,L e  M ahavastu, vol. II, Paris, 1882-1897, 
pp. 131, 283.
4 This version represents a fairly expanded record o f  these events, and in this respect is significantly more detailed 
than the early Pali accounts. See R. Gnoli, ed. The Gilgit M anuscript o f  the Sahghabhedavastu, vol. XLIX 1, Part I, 
Rome: Serie Orientale Roma, 1977, pp. 116-119.
5 The episode in the Lalitavistara  is quite long, but the essentials occur on a few pages, see for example S. Lefman, 
ed .Lalitavistara, vol. 1, Halle, 1902, pp. 356-359.
6 The enlightenment episode only survives in the Tibetan translation o f  thq Buddhacarita, the undersstanding o f  the 
nature o f  existence culminates in canto XIV, verse 56 o f  this edition, see F. Weller, D as Leben des Buddha von 
Asvaghosa, vol. 1, Leipzig: Verlag von Eduard Pfeiffer, 1926, p. 240.
7 In Tibetan Buddhacarita canto XIV, verses 79-87, see F. Weller, D as Leben des Buddha von Asvaghosa, vol. 1, 
Leipzig: Verlag von Eduard Pfeiffer, 1926, pp. 244-246.
8 The Tibetan term in this verse is thams cad  mkhyen p a  hid, which is probably representing the Sanskrit 
sarvajnata. This is the Sanskrit term given for the Tibetan thams cad mkhyen p a  hid  in the Mahdvyutpatti, see R. 
Sasaki, M ahavyutpatti, Tokyo: Suzuki Gakujutsu Zaidan, 1916, rpt. 1973, nos. 785, 803, 809-810, 864, pp. 60-63,
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this respect the B u d d h a c a r ita ’s inclusion of omniscience in the list of definitions of the enlightenment has 
its parallel in the J a ta k a n id a n a  account.
C onclusion
In this chapter a general overview of some of the important events in Gotama’s life has revealed that its 
treatment in the J a ta k a n id a n a  is the fullest, most innovative account found in any Pali work. The method 
in which the J a ta k a n id a n a  narrates the life of Gotama is significant for many reasons. On the most basic 
level, that of textual cohesion, it is by far the most developed, presenting a continous and integrated 
literary work of some length and sophistication. The canonical sources upon which it draws come from 
both early and late strata of the canonical literature. While the type of commentarial works that it employs 
cannot be known with any certainty, much less their dates, for the text seems also to preserve layers of 
commentarial explanations from widely divergent periods. It is also later used as a major source on these 
biographical events by the commentaries to the B u ddh avam sa  and A p a d a n a .
The events in Gotama’s life that the Ja ta k a n id a n a  contains are based on the episodes that are established 
parts of the early Nikayas, but also includes many episodes unknown to those texts. Even where an 
episode has its basis in the early Nikayas, the Ja takan idan a  treatment is invariably more extended and 
detailed. This study has attempted to show that even the most significant events in the life of Gotama, 
such as his birth, the four sights, and the attainment of bodh i, are extremely poorly preserved in the early 
Nikaya traditions. It may be as has been suggested earlier, that the reason for this is that the early 
Buddhist community was preoccupied with the codification and arrangement of an authoritative collection 
of doctrinal teachings and monastic regulations, hence the lack of any overtly biographical work in the 
early Nikayas. Whatever the cause for an absence of a biography of Gotama in these texts, thq Ja takan idan a  
forms what came to be regarded by the Theravadin tradition as their most extensive and authoritative 
work on this subject. Following the production of this text the Theravadin tradition made no further 
attempt to create any other biography of Gotama. To this extent the Ja ta k a n id a n a  marks the high point in 
the evolution of the biographical genre associated with Gotama in the Theravadin tradition.
From the perspective of Theravadin doctrine this text is the single most diverse and eclectic work to 
appear in the Pali commentaries. Its two major themes may be summed up as being the creation of a 
framework into which the doctrines of the appearance of previous buddhas, and the bodhisatta doctrine, 
can be simultaneously developed. Taking the B u ddh avam sa  as its primary source, the text brings out the 
full implications of the doctrines first encountered, on the canonical level, in that text. However, the 
Ja takan idan a  does not follow the most obvious biographical theme of the B u d d h a va m sa  exclusively, that 
of depicting the lives of the past buddhas, but develops the biography of the character of the bodhisatta. In 
its portrayal of the full life story of Gotama the text gives numerous miraculous, and what have been 
termed here docetic, accounts of events not even hinted at in the early or late Nikaya works. Whether 
some of the impetus for these episodes emanates from a school other than the Theravadins is extremely 
difficult to judge. In order to make a general survey of these common episodes several of the Hinayana
67.
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Sanskrit sources have been referred to, and compared with their Jatakanidana parallels. While it can be 
seen that there is certainly a body of traditions that are in broad agreement on the inclusion of certain 
biographical episodes, the exact detail in those episodes can vary considerably from text to text.
As to the question of possible borrowing between these different textual traditions, there is no conclusive 
way to establish such a borrowing in thq  Jatakanidana. For, unless there is found an exact word for word 
occurrence of a passage in one of the Sanskrit sources, it would be unsound to ascribe it to that source. 
Even if such cases occur, it is still not safe to infer that the Jatakanidana has taken it from that source. 
The relationship between these different Buddhist traditions is still an area full of unanswered questions. 
On a mythological level the Jatakanidana is an important text for the Theravadins, for it becomes the 
source of all the significant myths and legends relating to the bodhisatta. It provides many examples of 
central episodes in the life of the bodhisatta that are not referred to in the Nikayas. Thus the text gives a 
full rationalistion, and mythological basis to all the doctrinally important episodes in the depiction of this 
character.
In terms of a more general conclusion to be drawn from this study, the major emphasis here has been 
to show the various ways in which the Jatakanidana acts as a text that systematises and validates the 
bodhisatta doctrine for the Theravadin tradition. There is a real sense in which the text can be referred to 
as the first work to propound this doctrine in a meaningful fashion for the Theravadins. Having already 
noted that the Buddhavamsa had introduced the necessary component parts o f this doctrine, it is the 
Jatakanidana which is responsible for the formulation of the doctrine into a more complete form than 
encountered hitherto. The text follows some of the episodes found in the HInayana Sanskrit sources, but it 
has its own distinctive doctrinal innovation in the ten paramis, and the other concepts referring to the 
stages in the life of a bodhisatta. Thus the bodhisatta doctrine developed by the Theravadins is quite 
distinct from that of either the Hinyana or Mahayana traditions, and while it contains some similarities to 
both of them it presents a unique combination of elements not found in either of those traditions. The 
study has attempted to focus on certain of the most significant areas of conceptual, doctrinal, and 
mythological development presented in this text and the commentaries associated with it.
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The Distant Era1
I I .
In the Indian language it is called the Jatakanidana, in the Tibetan language it is called the sKyes pa rabs 
kyi glen gzi. One jshould jnake reverential salutation to the noble triple gem. When the Bhagavan was 
residing in Anathapindika's park, the mahathera Atthadassi went before the Bhagavan, and having saluted 
and circumambulated him, sat down to one side. Then, in the Bhagavan’s presence, he spoke these words: 
‘Reverend sir,2 1 wish to learn the teaching concerning the lineage of the Buddhas and Bhagavans.’ The 
Bhagavan replied: ‘Atthadassi, be attentive and I shall explain it.’ Moreover, here the compiler also 
explains the significance3 o f the Jatakanidana belonging to those arhats who have investigative 
understanding and calmness. (7b)4 {Pa2} Whoever hears this commentary extolled sees these three eras: 
the distant6 era, the middle7 era and the recent8 era.9 In this instance one should first understand the scope10 
of each of those eras. Here at the feet of Dipamkara, the Mahasatta11 made his resolution, from Vessantara's 
renunciation of the body12 up to his birth in the Tusita abode and the path of teaching the doctrine,13 is 
called the distant era. The departure from the Tusita abode, up to the attainment of omniscience14 on the 
seat of enlightenment and the teaching of the doctrine,15 is called the middle era. From the dwelling at 
different places, up to the various attainments is called the recent era.
Here is the section called the distant era.
There, commencing in the beginning more than four incalculable aeons and one hundred thousand aeons 
ago, there was16 a city called Amaravati.17 Therein lived a brahmana named Sumedha. He entered the
1 Tibetan: Rin ba’i glen gzi. Pali: Durenidana. sTog Palace edition, folios 7a-55a; Pali text in J I pp. 2-47. The 
divisions o f  the text used in this translation is that found in L.N. Tiwari’s Devanagari edition o f  the text, see L.N. 
Tiwari, ed., Paramatthajotilca nama JataMtthalcatha, Varanasi: Sampumanand Sanskrit University, 1992.
2 Tibetan: btsun pa. Pali: bhante.
3 Tibetan: sKyes pa rabs kyi glen gzi’i don gyi bsnags pa bijod do.
4 The folio numbers from the sTog Palace edition are given thus: (7b), while the Pali pages numbers referring to 
the PTS edition o f  the text are given thus: (Pa2).
5 Pali begins here.
6 Tibetan: rin ba’i glen gzi. Pali: durenidana.
7 Tibetan: barpa’i glen gzi. Pali: avidurenidana.
8 Tibetan: ne ba’i glen. gzi. Pali: santikenidana.
9 Tibetan omits. Pali has: tehi samudagamato patthaya vinnatatta yasma sutthu vinnata nama hoti tasma tarn 
nidanani dassetva vannayissama.
10 Tibetan: yons su bead pa mams. Pali: pariccheda.
11 Tibetan: sems dpa’ chenpo.
12 Tibetan: lus spans pa. Pali: cavitva.
13 Tibetan: chos kyi gtam gyi bar gyi lam. Pali: pavatto kathamaggo.
14 Tibetan: thams cad mkhyen pa. Pali: sabbannu.
15 Tibetan: chos kyi gtam gyi bar. Pali: pavatto kathamaggo.
16 Tibetan: byuii. Pali: ahosi.
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birth of good lineage on both mother’s and father’s side, up to seven generations of which had no quarrel, 
argument or dispute with others, and who were quite pure. He was a man who had a beautiful form, 
pleasing to look at and with the fairest complexion. He learned only the rituals of the brahmanas who did 
not perform other rituals. (8a) While still a youth both his mother and father died. After that his treasurer 
brought the account book, and he recited from it at the door of those storerooms full of gold, silver, 
money and pearls and so forth: ‘O Prince,1 these are the riches of your mother, these are the riches of your 
father, these are the riches of your grandfather and great grandfather. It is the wealth of seven generations 
of your family.’ This was said in order to preserve those riches. The wise Sumedha thought: ‘Having 
grasped this wealth my father and grandfather, and the others, when going to the other world did not go 
taking even one gold coin with them. After taking it myself, I too shall know that fate.’ After this was 
related to the king, music resounded in the city, and after the presentation of that gift of his wealth to all 
beings, he went forth in the going forth of an ascetic. Sumedha then gave a discourse at that place in order 
to clarify the meaning of this. There he not only related just this, but spoke on the uninterrupted 
continuity in the Buddhavamsa. Moreover, since it is difficult to understand even the explanation, as it is 
contained in verse, it will be explained clearly using now and then certain words from the verses.
12 .
The story of Sum edha.
From the beginning, four immeasurable aeons and more than one hundred aeons ago, the ten sounds arose 
uninterruptedly in the city of Amaravati. The explanation of that is found in the Buddhavamsa: {Pa3}
Bv II l-2a
When, more than four immeasurable aeons and one hundred thousand aeons ago 
(8b) the city called Amaravati created joy for the beholder, 
possessed of food and drink, like the ten uninterrupted sounds.2
13.
The ten  u n in terrup ted  sounds.
In that instance the ten uninterrupted sounds are: the roar of the elephant, the neighing of horses, the 
rumble of chariots, the sound of music, the sound of mri dam ga music, the sound of lute music, the 
sound of singing, the sound of samma music, the sound of cymbals, the sound of laughter and drinking, 
the sound of feasting, these ten sounds were uninterrupted.3 Those sounds were made at that place:4
17 Tibetan: ’jigs med ldan.
1 Tibetan: gzon nu. Pali: kumara.
2 The Jinacarita  contains a series o f  verses very similar to these verses, see W.H.D. Rouse, “Jinacarita”, JPTS , 5, 
1904-5, pp. 1-2.
3 See MSA pp. xlv-xlvii, and MPS pp.313-355. D.N. 17
4 The Gilgit MS o f  the M ahasudarsana-sutra  and its Tibetan translation contains lists o f  parallel verses to these, 
with ten or twelve kinds o f  sounds that are very similar to this grouping in the Jatakanidana. See H. Matsumura,
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Bv II 2b-c
The roar of elephant and neighing of horses the sound of chariot and conch shell 
eating and drinking itself, and the sound of eating and drinking.
This is related in the verses of the Buddhavamsa:
Bv II 3-5
The city had major and minor parts, and all desired to live together.1 
It also had the seven treasures, and was filled with every sort of person.
They lived meritoriously, just like in the city of the gods.
The brahmana named Sumedha lived without fear in the city, 
amassing many treasures and much wealth and grain.
Understanding2 the (9a) esoteric mantras, and going beyond the three vedas3 
attaining mastery in the oral traditions,4 and the true doctrine.5
14.
Sumedha's reflection.
Then one day Sumedha sat in solitude, crosslegged and alone, on the roof of the palace and thought: 
‘Even the wise suffer when taking repeated existence in many wombs. Accordingly, the body is destroyed 
in its place of rebirth.61 have the nature of birth, the nature of old age, the nature of illness, and the nature 
of death. Since this is the case, it is right that I should seek the absence of birth, the absence of old age, 
the absence of illness, the happiness that is free from suffering and cool, the great freedom from ill that is 
like ambrosia.7 So, the single path that leads to the freedom from suffering is the liberation from inevitable 
existence.’8 On account of this it is said:
Bv II 6-9
The M ahasudarsanavadana and the M ahdsudarsanasutra, Delhi: Sri Satguru Publications, 1988, pp. xlv-xlvii.
1 Tibetan: ’dod pa thams cad ne bar gnas. Pali: sabbakammamupagatam.
2 Tibetan: ’dzin pa. Pali: ajjhayaka. For the different uses o f  this Pali word, see R. Morris, “Notes and Queries”,
JPTS, London: PTS, 1886, rpt. Delhi, 1985, p. 102. 
3 Tibetan: pha ro lso tf Pali: paragu.
* Tibetan: i thi ha si.  Pali: itihasa. See R. Morris, “Notes and Queries”, JPTS, London: PTS, 1887, rpt. Delhi, 1985, i ft*
p .  1 1 0 .  ^
5 Tibetan: mtshan nid i thi ha sa dan // dam pa’i chos kyi pha rol son //. Pali: lakkhane itihase ca sadhamme J .f  
paramim gato ti. - $
6 Tibetan: de bzin du slcye ba skye ba’i gnas su lus ’jig  go, Pali omits.
7 Tibetan: bdud rtsi. Pali: amata.
8 Tibetan: nes par srid pa las. Pali: avassam bhavato.
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Abiding alone in solitude, I then reflected thus:
Repeated existence is suffering, since the body is destroyed.
Now, I have the nature of birth, the nature of old age, and the nature of illness,
I seek freedom from suffering, the joy that is free of birth and death.1
When this impure body, filled with various impurities,
is abandoned as profitless,and unworthy of concern there is progress. (9b) {Pa4}
Suppose a path like that exists, it will not be obtained without endeavour.
I should seek such a path, since it will free me from numerous existences.’
Then he reflected further: ‘Just as there is the happiness that is the opposite of the suffering of the world. 
So, if there is2 the opposite, there will be freedom from suffering.3 In that way, if there is passion,4 there is
a coolness that allays it. Similarly, there will be freedom from suffering which allays the fire5 of desire
and so forth. Just as there is the good teaching that is free from fault, which is the opposite to evil.6 And if 
there exists a birth possessing evil such as that, there will also be that freedom from suffering, that is 
renowned to be without birth, and which causes the destruction of all births.’ On account of this it is said:
Bv I I 10-12
Just as when there is suffering, there is also happiness.
Similarly, when there is desire, there is also the absence of desire.7
Just as if there is heat, there is also coolness.
So, if the three fires exist, there is also freedom from suffering.8
Just as if there is evil, there is also goodness.9
So, if there is birth, there is also the desire for the absence of birth.
Furthermore he reflected: ‘Just as (10a) a person who tumbled into a heap of dung and if, from a distance, 
he saw a great lake with lotus flowers of five colours,10 thinking: ‘By which path should I go’, it is 
proper11 that he enter into that lake, proceeding by any path. If he does not proceed on that path, it is not
1 Tibetan: skye ba’i med dan ’chi med bde //  mya an ’das pa yons su btsal //. Pali: ajaram amaram khemarn 
pariyesissami nibbutim.
2 Tibetan: de ltar. Pali: evarn bhave sati.
3 Tibetan: mya nan las ’da’ bar. Pali: vibhava.
4 Tibetan: gdun. Pali: unha.
5 Tibetan: me. Pali omits.
6 Tibetan: sdig pa. Pali: papakassa lamakassa dhammassa.
7 Tibetan: sred pa med pa’an yod pa yin. Pali: vibhavo pi icchitabbako.
8 Tibetan: mya nan ’das pa’an yod pa yin. Pali: nibbanam icchitabbakam.
9 Tibetan: dge ba. Pali: kalyana.
10 Tibetan: kha dog lna dan ldan pa’i pad ma. Pali: pancavannapadumasanchannam.
11 Tibetan: ’jug par rigs so. Pali: gavesitum.
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the fault of the great lake. In that way, if one does not wash away the stains of the defilements, and if 
there is a great lake that is free from suffering and without death,1 and if one does not enter into it, then it 
is not the fault of the great lake that is free from suffering and without birth. Just as if there is a way of 
escape for a person surrounded by robbers, if  he does not quickly escape it is the fault of that person, not 
the fault of the path. In that way, if there is a path that is free from suffering, and which pacifies that 
person who is seized from all around by the passions, if he does not seek that path it is not the fault of the 
path, it is the fault of that person. Just as if there were a doctor who could cure the illness of that person 
who was afflicted by illness, if that person does not seek that doctor who can cure the illness, it is not the 
fault of the doctor, it is the fault of the patient. In that way, if there were a wise man who could pacify the 
afflictions of that person who is troubled by the illness of afflictions. If that person were not to seek that 
teacher, it is a fault of that person, it is not the fault of the teacher who subdues the afflictions. On account 
of which it is said:
Bv 1113-18
Just as a man clothed in filth,2 were to see a brimming lake, (10b) 
if he does not enter3 that lake, that is not the fault of the lake.
So, there is an ocean of Amata to wash the stains of the afflictions,
if one does not enter4 that ocean, it is not the fault of the ocean of Amata. {Pa5}
Just as for one encircled by robbers, there is a path that leads away, 
if that person does not make his escape, that is not the fault of the path.
Just as if one is besieged by afflictions, and there is a path that pacifies them, 
if he does not enter5 that path, it is not the fault of the path that pacifies them.
Just as for the man who is troubled by illness, there is a doctor,6
if that man does not act to allay the illness, that is not the fault of the doctor.
So, when there is suffering and trouble due to the illness of the afflictions, 
if he does not seek7 a teacher, it is not the fault of the teacher.
Furthermore he reflected: ‘Just as if filth8 were tied to the neck of a person who is adorned with 
adornments, after casting it o ff he would accordingly proceed happily. So I also, abandoning10 this body
1 Tibetan: ’chi ba m ed pa’i mya nan las ’da’ ba’i mtsho chenpo. Pali: Amatamahanibbanatalaka.
2 Tibetan: mi gtsan gos pa’i mi. Pali: guthagato puriso.
3 Tibetan: ’jug par mi byed pa. Pali: na gavesati.
4 Tibetan: mi ’jug na. Pali: na gavesati.
5 Tibetan: mi ’jug na. Pali: na gavesati.
6 Tibetan: gso dpyad byed pa. Pali: tikicchaka.
7 Tibetan: tshol bar mi byed na. Pali: na gavesati.
8 Tibetan: mi gtsan. Pali: kunapa.
9 Tibetan: dor nas. Pali: chaddetva.
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which is impure, and without paying any regard to it, rightly enter the city that is free from suffering.1 
Furthermore, just as men and women after defecating2 in the latrine, do not proceed to pour it into a pot3 
and then carry it around. They eject it without regard, and having rejected it with disgust, they proceed. In 
that way I also, rejecting the body and so forth, that is impure, rightly enter into the city that is free of 
suffering and without death.4 Furthermore, (11a) just as those boatmen proceed by rejecting without 
regard those leaky boats. I also, rejecting this body that oozes from within through those wounds of the 
nine orifices, rightly enter the city free from suffering that is without regard to such things. Furthermore, 
just as a person having received great wealth of various kinds, and who associates with robbers. If he 
proceeds on that path, he is terrified by the fear that his own great wealth will be destroyed, accordingly 
he abandons those robbers and enters5 onto the good path. So, as I also have many bodily impurities,6 if I 
created a desire for this impure body, which is like a thief who plunders much wealth, I would fear for the 
destruction of the jewel of thedhamma which is the noble path of happiness. Therefore, I reject this body, 
which is like a thief, and rightly enter the city that is free from suffering.’7 On account of that it is said:
Bv I I 19-26
Just as when something stinking8 is bound to a man’s neck, he is disgusted, 
if he proceeds by abandoning that, free from disgust, he proceeds to happiness.9
Accordingly, though filled with various bodily impurities, 
he proceeds10 by abandoning it as profitless and without regard.
Just as in the latrine, men and women having defecated, 
proceed11 by rejecting it without regard as profitless.
In that way, I also should proceed by rejecting my body,
( lib )  which is filled with various impurities, just like that latrine.
Just as, if there were a leaking boat, water would appear inside,
10 Tibetan: spans te. Pali: chaddetva.
1 Tibetan: mya nan las ’das pa’i gron khyer du ’jug par rigs so, Pali: Nibbananagaram pavisitabbam.
2 Tibetan: bSan ba dor bar byas nas. Pali: uccarapassavam katva.
3 Tibetan: snod. Pali: ucchahga.
4 Tibetan: ’chi ba med pa’i mya nan las ’das pa’i gron khyer du ’jug par rigs so. Pali: Amatam Nibbananagaram 
pavisitum.
5 Tibetan: ’jug pa. Pali: ganhati.
6 Tibetan: lus mi gtsan ba du ma. Pali: karajakaya.
7 Tibetan: mya nan las ’das pa’i gron khyer du ’jug par rigs so. Pali: Nibbananagaram pavisitum vattati.
8 Tibetan: dri ha ba. Pali: kunapa.
9 Tibetan: skyug mi bro zin bde bar ’gro. Pali: sukhi sen  sayamvasl.
10 Tibetan: ’gro bar byed pa. Pali: gaccheyyam.
11 Tibetan: ’gro bar byed pa. Pali: gacchanti.
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the boatman1 rejects that without regard as profitless. {Pa6}
In that way, if I also proceed by rejecting my body,
as being nine holed and impermanent2, like the boatman who rejects the boat.
Just as, if a man who associates with robbers went carrying his wealth, 
seeing the disappearance of that wealth, he goes abandoning it through fear.
Similarly, this body is liken to a great robber,
when one proceeds by abandoning it, he enjoys happiness and is without fear.
15.
Sumedha's going forth.
Accordingly, the wise Sumedha reflected on the meaning of the benefits3 of these various examples. Just 
as it is said earlier4 that the immeasurable mass of wealth in one’s own house is like giving a great gift to 
the poor and so on. Abandoning the desire for wealth, and the desire of the afflictions,5 went out of the 
city of Amara.6 Alone he resorted to Dhammaka7 mountain in Himavant, there8 he made a thatched hut 
and walkway, and accordingly abandoned the five hindering faults.9 As it is said in the text beginning 
with10 ‘when his mind was concentrated’11 he obtained the higher knowledge, which has the eight activities,12 
and power. There he abandoned the wearing of clothes that have nine faults. He wore clothes of pieces of 
tree bark that have twelve good qualities, (12a) going forth in the going forth of a sage. Then, having 
gone forth after abandoning that leaf hut possessed of eight faults, he dwelled at the foot of a tree that has 
ten good qualities. Abandoning all wealth, he lived eating the best fruit13 of the tree. He performed the 
asceticism of making a walkway at his abode. Within seven days he obtained the eight attainments,14 and
1 Tibetan: gru mkhan. Pali: sami.
2 Tibetan: bu ga dgu yah mi rtag pas //. Pali: navacchiddarh dhuvassavam.
3 Tibetan: phan yon gyi don. Pali: nekkhammupasamhitam attham.
4 Tibetan: snar ji ltarbijodpa. Pali: hetthavuttanayena.
5 Tibetan: nor gyi ’dod pa dan non mons pa’i dod pa. Pali: vatthukame ca kilesakame.
6 Tibetan: ’Jigs med Man.
7 Tibetan: Chos kyi ri.
8 Tibetan omits. Pali has, assamam katva.
9 Tibetan: skyon lna po ma bzlog la ma spans. Pali: pancahi mvaranadosehi vivajjitam.
10 Tibetan: dan po. Pali: omits, and has: adina nayena vuttehi.
11 This refers to a quotation from the Samannaphala-sutta, D I no. 2, p. 76: So evam samahite citte parisuddhe 
pariyodate anangane vigatupakkilese mudu-bhute kammaniye thite anejjappatte nana-dassanaya cittam abhiniharati 
abhininameti. With variants on pp. 77-83; see also M I no. 4, Bhayabherava-sutta, pp. 22-23.
12 Tibetan: byed pa brgyad dan ldan pa. Pali: attha karanaguna.
13 Tibetan: ’bras bu mchog. Pali: pavattaphala.
14 Tibetan: brgyad la snoms par ’jug pa. Pali: attha samapatti. The eight attainments are: 1. attainment o f the first
jhana, 2, attainment o f  the second jhana;3. attainment o f the third jhdna, 4. attainment o f  the fourth jhana, 5. 
attainment o f  the sphere o f  boundless space, 6. attainment o f the sphere o f boundless consciousness, 7. attainment o f  
the sphere o f  nothingness, 8. attainment o f  the sphere o f neither perception nor non-perception. The eight sam apattis 
are explained in the Visuddhimagga nos. 1-4 at Vm IV pp. 139-168, nos. 4-8 at Vm X pp. 327-338
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the five kinds of higher knowledge.1 Similarly, he obtained the power of higher knowledge by striving for 
it. On account of which it is said:
Bv I I 27-33
In this way I reflected: /rThis wealth of several hundred kotis 
I will give to those slaves and free men, and then approach Himavant.’
Not far from Himavant on the Dhamma mountain 
I lived on the best fruit, in a well made hut of leaves.2
I made a walkway there, abandoned the five faults,
and was endowed with eight qualities and power of higher knowledge.
Having rejected those3 as possessing nine faults,
I wore clothes of bits of tree bark, which have twelve qualities.
Abandoning the hut of leaves with its eight faults,
I lived at the foot of a tree, which had ten qualities.
I abandoned without exception those grains that are sown or planted, 
and ate only the best tree fruit that has all qualities. {Pa7}
Performing asceticism there at that hut and walkway,4
(12b) within seven days I obtained the power of higher knowledge.
16.
My well made abode and well constructed leaf hut.
Here the introduction says at this point: ‘the wise Sumedha built with his own hand the walkway and the 
leaf hut abode.’5 The meaning here is this: Sakka, chief of the devas6, after seeing the Mahasatta who 
thought: ‘After coming from the interior7 of the Himavant region, today I will go to the Dhamma 
mountain,’ said8 to Vissakammadevaputta,9 ‘The wise Sumedha comes thinking: “I wish to go forth,”10 so
1 Tibetan: mnon par 5es pa lna po. Pali: panca abhinna. There are lists o f  five and six abhinna , the list o f  six occur 
at D III p.281: 1. iddhividha  (psychic power), 2. dibbasota  (divine ear), 3. ceto-pariya-nana  (knowledge o f  others’ 
minds), 4. dibbacakkhu (divine eye), 5.pubbe-nivdsanussati (recollecting previous births), 6. asavakkhaya  (destruction 
o f  the dsavas). The Visuddhimagga explains the five lokiya (mundane) abhinna, 1-5 o f  above list, Vm XII-XIII pp. 
372-435.
2 Tibetan: bdag gis de la mchog tu brten // lo m a’i khan pa legs byas so. Pali: assamo sukato mayham pannasala 
sumapita. \
Tibetan: de nid. Pali: sataka.
4 Tibetan: ’dug dan ’chag pa’i gnas mams su. Pali: nipajjatthanacamkame.
5 Tibetan: brten. Pali: assama.
6 Tibetan: lha’i dban po. Pali: omits.
7 Tibetan: nan nas ’ons pa. Pali: ajjhogahetva.
8 Tibetan omits. Pali: amantetva.
9 Tibetan: las sna tshogs pa’i lha’i bu.
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create his abode here!’ Hearing his words1 Vissakammadevaputta created a pleasant abode, consisting of 
a well made hut of leaves and walkway. The Bhagavan accomplished his own intention, then he related 
the series of events:2 ‘O Sariputta, there on the Dhamma mountain:
Bv II 28b-29a
I made a good abode, with a well made hut of leaves 
after abiding and walking there,31 abandoned the five faults.’
I7.
Abandoning the five faults.
4What are the five faults of the walkway? (1) Hardness and being unlevel; (2) shrubs in the middle and 
unevenness; (3) dense forest; (4) being too narrow; (5) being too wide. If, when walking, part of the 
walkway is hard or unlevel, then blisters arise on the feet and one does not abide with mind one-pointed, 
and his subject of meditation5 is not established.6 Due to7 the surface of the walkway being even and 
smooth, there is happiness, and (13a) he establishes the subject of meditation.
1. You should know the first fault to be that part of the ground that is thorny and unlevel.
2. When there is a tree in the middle, inside or at the end of the walkway, and if one walks moving 
carelessly, one strikes one’s forehead and head. The danger of being among trees is the second fault.
3. When walking on a walkway that is on ground thick with forest, grass, creepers and so forth, then 
during darkness one treads on creatures, such as snakes, and dies or they inflict injury by biting with their 
fangs. The denseness of the forest is the third fault.
4. When walking on a walkway that is too narrow, either one cubit or half a cubit to the edge, it would 
while walking within it cut ones nails or fingers.8 That being too narrow is the forth fault.
10 Tibetan: rab tu byun bar ’dod pas. Pali: pabbjissami.
1 Tibetan: de’i tshig thos nas. Pali: so tassa vacanam sampaticchitva.
2 Tibetan: bcom ldan ’das kyis yan de’i tshe bdag gis bsams nas goms par byas pa rdzogs pa las / de’i dus su de’i 
rgyu mtshan gyis. Pali: Bhagava pana tada attano punnabhavena nipphanam tam assamapadam sandhaya.
3 Tibetan: der ni ’chag cin gnas nas ni. Pali: camkamarh tattha mapesim.
4 Tibetan omits. Pali has: Tattha sukato mayham ti sukato maya, pannasala sumapita ti pannacchadanasalapi me 
sumapita ahosi; pancadosavivajjitan ti.
5 Tibetan: las byed pa’i gnas. Pali: kammatthana. CPD defines this term as a post-canonical usage, with the 
meanings: ‘a subject or cause o f  meditation; the 40 meditation subjects’, see V. Trenckner, e t al,A Critical Pali 
Dictionary, Copenhagen: Royal Danish Academy o f  Sciences and Letters, Vol. I ll, 1-5 (1992-1997), pp. 229-233. 
The Visitddhimagga gives extensive comments on the traditional forty meditation subjects Icammatthana, seeVm  
III-XI pp. 84-372.
6 Tibetan: mi ’grub la. Pali: vipajjati.
7 Tibetan omits. Pali: agamma.
8 Tibetan: sin tu dog pa’i ’chag sa’i mchu ru khru gcig pa’am /  khru phyed pa’i ’chag sa byed na nan du gcod pa 
dan / sen mo ’am sor mo ’chad par ’gyur ba ni. Pali: atisambadhe carnkame ayamato ratanike va addharatanike va 
camkame camkamantassa pariccheda pakkhalitva nakhapi anguliyo pi bhijjanti.
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5. When walking on a walkway that is too wide, the mind would be distracted,1 and one would not obtain 
the abiding in one pointedness of mind. This being too wide is the fifth fault.
It is proper that the measure of the span of the walkway is two and a half cubits in width and the walkway
together with a wide sand border, with a smooth and even earth floor, was sixty cubits in length and only
one cubit on both sides. It is proper that you should make it like the walkway of the mahathera Mahinda,2 
bright like the butter lamps at the Cetiyagiri3 shrine. On account of which it is said: ‘I made a walkway 
there and abandoned the five faults.’
1 8 .
Endowed with eight good qualities.
This has the eight joys of asamana who is endowed with the eight good qualities. (13b)
What is the possession of the eight joys of the samana?4
1. The absence of desire to grasp wealth and grain.
2. The absence of desire through blameless alms gathering.
3. The absence of desire to seek food.
4. Not burdening the wealth and riches of the country, or desiring hardship to the people of the country, as 
the royal family do not wish harm to the people of the country when taking individual taxes and so forth.
5. Being free from the desire for all requisites.
6. There is no fear of being robbed by thieves.
7. Freedom from the torments of king, regent and minister.5
8. When he proceeds in the four directions he is free of torment.6 (Pa8)
So it is said:7 ‘If one abides in that way, it is possible to experience these eight joys. In that way, he made 
that hermitage there endowed with the eight qualities.’
19.
He will obtain the power of higher knowledge.
Then abiding in that hermitage, and having made those preliminary objects8 in order to generate higher 
knowledge and the attainments. By undertaking insight on impermanence and suffering, he obtains that
1 Tibetan: sems g.yens par gyur pa. Pali: cittam vidhavati. The Pali vidhavati can have the metaphorical sense o f  
‘running’ or ‘wandering’. See R. Morris, “Notes and Queries”, JPTS, London: PTS, 1884, rpt. Delhi, 1985, pp. 
104-105.
2 Tibetan: dBah chen.
3 Tibetan: mChod rten gyi rigs.
4 Tibetan: dge sbyon gi bde ba brgyad dan ldan pa zes bya ba ni gan ze na. Pali: atth’ imani samanasukhani nama.
5 Tibetan: rgyal po dan / rgyal tshab dan / blon po chen p o’i ne bar ’tshe ba med pa dan. Pali: rajarajamahamattehi 
asarhsatthabhavo.
6 Tibetan: phyogs bzir ’gro ba na ’tshe ba med pa ste. Pali: catusu disasu appatihatabhavo.
7 Tibetan omits. Pali has: idarh vuttam hoti.
8 Tibetan: zad par gyi las. Pali: kasinaparikammam.
159
Jatakanidana Translation
state1 after obtaining the power of insight. When he abides like that he is able to obtain that power. In that 
way, by abiding there for the sake of higher knowledge, an adequate power of insight is created. This is 
the meaning of making a hut.
110.
The abandonm ent of clothes tha t possess n ine faults.
The text says: ‘Therein, the abandonment of clothes that possess nine faults.’ These have been mentioned 
earlier in this work. Then he should make a secluded abode consisting of a small room, (14a) and a large 
room with a walkway adorned with flowers, fruit, and so on. With a pleasing variety of trees, pleasing 
like the thought of water, free from dangerous animals, and free of multitudes of horrible2 birds. In that 
way it is correct for anyone to go forth, resting on the seat3 which is for sitting on, at the middle, and both 
sides of the adorned walkway. The even ground within the adorned walkway is mixed with golden 
coloured stones, rings of long hair within the hut of leaves, the religious garb made of pieces of tree bark, 
and the three pointed staff, and endowed with the requisites of asceticism, such as the flask and so on. 
The water in the large jug inside the resting place, the water of the religious conch, and in the cup made 
of dough, and the fire-house, and possessing a cool vessel, and the tree, and so on. So, Vissakammadevaputta, 
having created all those things, and written a message on the wall of the leaf hut saying: ‘Whoever desires 
to go forth, let him go forth after taking these requisites!,’ then went to the deva world. The wise 
Sumedha followed the river4 on the side of Himavant mountain, looking for a suitable place for his own 
abode, and saw the pleasant dwelling given by Sakka, and transformed by Vissakamma who had turned 
back the river. (14b) Going on one side of the length of the walkway without seeing footprints, he 
thought: ‘Those ascetics are seeking alms from a distant village, when they tire and return, entering the 
leaf hut they will dwell here. I want to know if they will not return immediately or will not return for a 
long time.’5 Entering by the door of the room of the wooden house, he went inside. Looking around he 
read the message written on the large inner wall, and thought: ‘I should examine all these utensils, and 
taking them, go forth.’6 I abandoned both my upper and lower robes. On account of that it is said: ‘I 
abandoned my clothes there.’ ‘Sariputta, having entered there I abandoned that leaf hut, together with the 
clothes that have nine faults.’
1 Tibetan: gnas thob par byed do. Pali: thamappattam.
2 Tibetan: gnod par byed pa. Pali: bhimasana is the later form o f  the earlier canonical bhimsanaka.
3 Tibetan: rten gyi gzi. Pali: alambanaphalaka. CPD gives this word as ‘board or slab to lean against or recline on
for taking rest during exercises on the cankam a\ see V. Trenckner, et a l , A  Critical P a li D ictionary , Copenhagen: 
Royal Danish Academy o f  Sciences and Letters, II (1960-1990), p. 197.
4 Tibetan: chu klun. Pali omits.
5 Tibetan: de ma thag tu ma sleb par dus rin por ma sleb par so sor 3es sgos so. Pali: "ativiya cirayantiti’
janissamiti”.
6 Tibetan: ’di m ams thams cad bdag gi yo byad du brtag par bya’o // de rnams blahs nas rab tu byun ho. Pali: 
mayham kappiyaparikkhara ete, ime gahetvapabbajissamiti.
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111.
The nine faults of clothes.
Moreover, I saw the nine faults clearly.1 The nine faults of the clothing of those ascetics who have gone 
forth a re :
1. The fault of being hard to obtain.2
2. The fault of becoming desired by others.3
3. The fault, when using them, of being quickly soiled.4
4. The fault, when using them, of tearing, and the necessity to dye them, and wash them when they 
become soiled.5
5. The fault, moreover, of being necessary to mend and sew when old, and moreover, difficult to obtain 
when sought.6
6. The fault of being unsuitable for an ascetic who has gone forth.7
7. The fault that they could be stolen by enemies and so on.8
8. The fault that (15a) in order one's enemies do not take them it is necessary to guard them, and when 
worn they become ornaments.9
9. The fault that when going after taking them, they become a great burden to the body.10 
112 .
The clothes of tree bark.
‘Sariputta, at that time I abandoned clothes after seeing their nine faults. {Pa9} I bound and joined pieces 
of munja grass11 to the tree bark12 in order to acquire an upper and lower robe of tree bark.’13
1 Tibetan: de yah skyon dgu gsal bar mthori ste. Pali: satakam pajahanto nava dose disva pajahim ti dipeti.
2 Tibetan: rfied dka’ ba. Pali: mahagghabhavo.
3 Tibetan: gzan ’dod pa skye ba. Pali: parapatibaddhataya uppajjanabhavo.
4 Tibetan: Ions spyod pa na myur du dri ma dan ldan pa. Pali: paribhogena lahum kilissanabhavo.
5 Tibetan: dri ma can du gyur na ’khrud pa dan / tshol bya dgos pa dan / Ions spyod pa na ’dral ba. Pali: kilittho ca 
dhovitabbo ca rajitabbo ca hoti, paribhogena jiranabhavo.
6 Tibetan: rniris na ’tshem pa dan / lhan pa ’debs dgos pa dan / slar yan tshol ba na rned dka’ ba. Pali: jinnassa hi 
tunnam va aggaladanam va katabbam hoti, puna pariyesanaya durabhisambhavabhavo.
7 Tibetan: dka’ thub pa’i rab tu byuri ba la mi rigs pa. Pali: tapasapabbajjaya asaruppabhavo.
8 Tibetan: dgra la sogs pas ’phrog par ’gyur ba. Pali: paccatthikanam sadharanabhavo.
9 Tibetan: ji ltar yan gos ni dgra la sogs pas mi len pa de’i phyir de bzin du sbed dgos pa dan / gyon pa na rgyan du 
’gyur ba. Pali: yatha hi nam paccatthika na ganhanti tatha gopetabbam hoti, paribhunjantassa vibhusanatthanabhavo.
10 Tibetan: khyer nas ’gro ba na lus kyi khur po chen por ’gro ba. Pali: gahetva carantassa khandhabharamahicchabhavo.
11 Tibetan: rtswa mun dza dum bu dum bur byas nas. Pali: munjatinam hirahiram katva. The Pali phrase is given by 
Morris as: ‘making (three) strips or strings out o f (the fibre of) munja grass’ as a girdle for an ascetic’. See R. 
Morris, “Notes and Queries”, JPTS, London: PTS, 1884, rpt. Delhi, 1985, pp. 102-103.
12 Tibetan: Sin sun. Pali: vakaciram nivasesim.
13 Tibetan: sgrog ni sin sun, Pali: katam vakaciram.
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113.
These are endowed with twelve good qualities.
Tree bark clothes have twelve benefits:
1. The first benefit is their lack of value, beauty, and suitability.
2. The second benefit is that it is possible to make them with one's own hands.
3. The third benefit is that when one uses them although they become soiled, it is possible to wash them 
quickly.1
4. The forth benefit is that although they become worn when one uses them it is possible to repair them.
5. The fifth benefit is their ability to cause joy when sought.
6. The sixth benefit is that they are suitable for an ascetic who has gone forth.
7. The seventh benefit is that they are undesirable to robbers.
8. The eighth benefit is that when they are worn they are the adornment of an ascetic.
9. The ninth benefit is that when they are worn they are light.
10. The tenth benefit is that religious robes have little appeal in themselves.2
11. The eleventh benefit is that when there is excitement there is no sin for the practitioner.3
12. The twelfth benefit is that when tree bark clothes are lost it is of little concern.
114.
Abandoning the hut of leaves possessing eight faults.4
How did I abandon it? (15b) Changing5 my best clothes, and taking the red clothes, that are like the 
colour of garlands of anoja6 flowers, and wearing them as lower7 robes, and moreover, wearing tree bark 
clothes that are yellow on top. Wearing8 a covering of leopard skin, together with its paws,9 that is liken to 
a mat of punnaga10 flowers, I bound the ringlets of hair to my head, inserting a stiff needle in order to 
strengthen11 the knot of hair on my crown. I inserted a draw cord, that was like a string of pearls, around 
the coral coloured flask. Taking the stick that was bent in three places, and grasping the carrying-pole 
with the jug on one end, and the bamboo pole with an iron hook at both ends, and the trident and so on, I
1 Tibetan: Ions spyod pa na dri ma can du gyur kyan myur du bkru bar nus pa. Pali: paribhogena sanikam kilissati 
dhoviyamane pi papanco n’ atthi.
2 Tibetan: chos gos so so la ’dod pa chun ba. Pali: civarapaccaye appichabhavo.
3 Tibetan: slon ba na chos pa la kha na ma tho ba med pa. Pali: vakuppattiya dhammikaanavajjabhavo.
4 Tibetan: sky on brgyad dan ldan pa’i lo m a’i khan pa dor. Pali: atthdosasamakinnam pajahim pannasalakam.
5 Tibetan: rigs su gyur pa. Pali: omuncanto.
6 Tibetan: a n a ’o dza. Pali: anoja.
7 Tibetan: smad. Pali omits.
8 Tibetan: gyon te. Pali: ekamsam katva.
9 Tibetan: rkan pa dan bcas pa’i gzig gi phabs pa’i gyan gzi. Pali: sakhuram ajinacammam.
10 Tibetan: pun na ga. Pali: punnaga. E. Alexandrian laurel; Calophyllum inophyllum L; Clusiaceae, see J. Liyanaratne, 
“South Asian Flora as reflected in the Twelfth-Century Pali Lexicon Abhidhanappadlpika”, JPTSi 20, 1994, p. 91.
11 Tibetan: brtanparbya phyir. Pali: niccalabhavakaranattham.
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earned them. Carrying the load on one shoulder, and grasping the staff in the right hand, I emerged1 from 
the leaf-hut. Walking to and fro on the great walkway of sixty cubits length, and looking at my own 
clothes, thought: ‘I have obtained fully my wish. I went forth into splendour, this is the going forth that is 
praised and glorified by heroic beings such as the Buddhas and paccekabuddhas. Abandoning the fetter of 
the house, I performed the duty of a samana, and renouncing,2 obtained the highest going forth. I obtained 
the fruit of joy,3 and delight arose.’ I gently4 put the load on the ground,5 and (16a) sat like a golden statue 
on top of a yellow coloured stone in the middle of the walkway. Spending part of the day there, at 
evening time I stayed6 inside the leaf hut. Sleeping on top of a well arranged wooden couch,7 rising in the 
last watch of the night,8 clothing the body with cool clothes,9 and reflected on the meaning of my arrival: 
‘I saw the fault10 of the householder’s state, abandoning enjoyment o f ambrosia11 and endless fame. 
Abiding in solitude,121 went forth in order to seek renunciation. Then having grasped that131 did not 
think14 of practising heedlessness, and abandoned solitude, and going was bitten by the flies of wrong 
thought,15 it is proper that I reject solitude.161, seeing also the attendant confusion17 of the state of a 
householder, went out and made this pleasant leaf hut, laying golden coloured clay on the ground. The 
walls were white, like the colour of silver, and the roof had a covering of leaves that was red, like the 
colour of a pigeon's feet. Sleeping on a multi coloured mat on a wooden bed. They see happiness in that 
abode, and see18 it to be like the abundant accomplishment of the householder.’ Looking at the fault19 of 
the leaf hut and seeing its eight faults, when using the leaf hut there are eight faults:20
1. (16b) Seeking to build a house there is the necessity of much wealth and much wood, this is the first 
fault.21
1 Tibetan: byun ste. Pali: nikkhamitva.
2 Tibetan: nes par byun. Pali:nekkhamma.
3 Tibetan: bde ba’i bras bu. Pali: maggaphalasukham.
4 Tibetan: dal bus. Pali omits.
5 Tibetan: khur dal bus sa la bzag nas. Pali: ussahajato kharikajam otaretva.
6 Tibetan: bzugs nas. Pali: pavisitva.
7 Tibetan: 6in khri legs p o ’i gzog. Pali: bidalamancakapasse katthattarikaya.
8 Tibetan: nam gyi cha smad la. Pali: balavapacccuse.
9 Tibetan: lus la ser bus gos par byed cin. Pali: sariram utum gahapetva.
10 Tibetan: skyon. Pali: adinava.
11 Tibetan: bdud rtsi la Ions spyod. Pali: amitabhoga.
12 Tibetan: dgon par gnas te. Pali: arannam pavisitva.
13 Tibetan: de nas bzun nas. Pali: ito dani patthaya.
14 Tibetan: mi rtogs pa. Pali: na vattati.
15 Tibetan: log pa’i sbran mas. Pali: micchavitakkamakkhika.
16 Tibetan: bdag gis rab tu bden pa dor bar rigs so. Pali: maya vivekam anubruheturh vattati.
17 Tibetan: zan zin dan bcas par. Pali: palibodhato.
18 Tibetan: mthon. Pali: pannayati
19 Tibetan: skyon. Pali: dosa.
20 Tibetan: skyon. Pali: adinava.
21 Tibetan: sin man po la nor man po dgos pa dan / bsdus nas khan pa byed cin tshol ba. Pali: mahasambharena 
dabbasambhare samodhanetva karanapariyesanabhavo.
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2. When repeatedly consuming the earth and grass1 it is necessary to replenish it continually, this is the 
second fault. {PalO}
3. The sleeping place is appropriate for the elders, though it necessitates rising at unseemly times, leading 
to not abiding in single pointedness of mind, this is the third fault.2
4. Putting the body at ease,3 by suppressing cold and heat, this is the forth fault.
5. Entering into the house, one is able to act sinfully, and avert shame, this is the fifth fault.
6. Protecting it saying: ‘This is mine’, this is the sixth fault.
7. Two living in the house,4 is the seventh fault.
8. There will be many creatures living there, such as lice, bed bugs, and fleas,5 this is the eighth fault. 
Seeing these eight faults, the Mahasatta abandoned the leaf hut. On account of this it is said
115.
Approaching the root of a tree that is endowed with ten good qualities.
Abandoning the leaf hut with eight faults,
when dwelling at the foot of a tree, there are ten good qualities.
Abandoning those places of concealment, dwelling at the foot of a tree 
has ten good qualities.6
Therein the ten good qualities7 are:
1. It is unnecessary to gather up grass and earth, this is the first good quality.
2. Only abiding there to sleep, one finds it unnecessary to guard it, this is the second good quality.
3. One uses it without having to clean it, and abides happily, without having to hoard things, this is the 
third (17a) good quality.
4. If one is shameful, there is no concealment there, but there is no concealment there for are no sinful 
acts there,8 this is the forth good quality.
5. Since one abides without clothes, one accordingly does not continually restrict the body9, this is the 
fifth good quality.
1 Tibetan: rtswa dan sa. Pali: tinapannamattika.
2 Tibetan: nal ba’i gnas zes bya ba ni chen po la rigs te / dus ma yin par slon dgos pas sems gcig tu mi gnas pa dan / 
’gro dgos pa.
3 Tibetan: lus bde bar byed pa. Pali: kayassa sukhumalakarana.
4 Tibetan: khyim pa yod zes pa gnis pa. Pali: gehassa atthibhavo nama sadutiyakavaso.
s Tibetan: sig dan / ’dre sig dan khyi sig la sogs pa. Pali: ukamamkunagharagolikadinarh.
6 This does not appear as a verse in the Pali, and in the Tibetan it is missing one foot o f  verse.
7 Tibetan: yon tan bcu po. Pali: dasa guna.
8 Tibetan: no tsha ba na yib pa med pa cm der sdig pa byed pa med la sbed pa m ed pa. Pali: “garaham na 
paticchadeti, tattha hi papam karonto lajjatlti” garahaya apaticchannabhavo.
9 Tibetan: bla gab med p a’i gnas bzin du lus rtag tu sdod pa med pa. Pali: “abbhokasavaso viya kayam na 
santhambhetlti” kayassa asanthambhanabhavo.
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6. One does not desire to possess things, this is the sixth good quality.
7. One abandons the desire of a householder,1 is the seventh good quality.
8. When living like that one does not have to grasp many necessities, nor guard them, so one is free from 
desire,2 this is the eighth good quality.
9. When staying there one is without joy,3 this is the ninth good quality.
10. An abode at the foot of a tree is easily obtained, without any problem, and is without regard,4 this is 
the tenth good quality.
The text says: ‘Seeing these ten good qualities, I will abide at the foot of a tree.’ Considering5 those sort 
of acts, the Mahasatta went for alms on the following day and reached the village instantly. Those village 
people became extremely joyful and gave him alms. He departed at noon and went to his abode, and 
arriving there sat down thinking: ‘I did not go forth for the sake of obtaining alms. This sweet scented 
food increases the pride of conceit, and the pride of desirous men, relying on the basis of food there is no 
end to suffering. I moreover, abandoning grain foods which are produced through sowing and harvesting, 
will depend on fruit, the best of food.’ He then obtained that, and acting in that way, exerted the (17b) 
suffering body,6 and within seven days the eight attainments and five higher knowledges arose. On 
account of that it is said:
Bv I I 32-33
Abandoning absolutely all sown and harvested grains, 
living on fruit that has many good qualities.7
There in the place of exertion, the assembly hall and walkway,8 
he obtained the power of higher knowledge within seven days.
116 .
The Bhagavan Dlpamkara appeared.
Obtaining higher knowledge9 in that way, the ascetic Sumedha dwelled in the bliss of attainment. At that
1 Tibetan: khyim gyi ’dod pa spans pa. Pali: gehalayapatikkhepo.
2 Tibetan: man po dgos pa’i ’dzin pa med pa dan / yons su bsrun ba med pa dan / ’gro ba na ’dod pa med pa. Pali: 
bahusadaranagehe viya “patijaggissami nam nikkhamatha” ti nlharanakabhavo.
3 Tibetan: sdod pa na dga’ ba dan bcas pa med pa. Pali: vasantassa sappitikabhavo.
4 Tibetan: sin drun gi gnas ni son zin son ba na rhed sla ba dan / ltos pa med pa. Pali: rukkhamulasenasanassa 
gatagatatthane sulabhataya anapekkhabhavo.
5 Tibetan: bsams pa’o. Pali: sallakkhetva.
6 Tibetan: des de nas de blaris te / de ltar byas nas lus sdug bsnal du ’bad pa byas pa dan. Pali: so tato patthaya tatha 
katva ghatanto vayamanto.
7 Tibetan: yon tan du ma dan ldan pa’i // ’bras bu sogs la ’jug pa’o//. Pali: anekagunasampannam pavattaphalam 
adiyim.
8 Tibetan: der ni dka’ thub kyis gnas dan // sdod dan ’chag pa’i gnas mams su //. Pali: Tattha-ppadhanam padahim 
nisaj j atthanacamkame.
9 Tibetan: mnon par £es pa. Pali: abhinnabalam.
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time the teacher named Dipamkara appeared in the world. On his entering the womb, at his birth, on his 
enlightenment, and when turning the wheel of the Dhamma the ten thousand realms of the world shook, 
and trembled, {Pall} proclaimed a sound, proclaimed a great sound.1 And thirty-two signs2 appeared. 
Sumedha the ascetic dwelled in the bliss of attainment, and did not hear those sounds, nor see those signs. 
On account of which it is said:
Bv I I 34-35
Relying on one seat I thus acquired attainment,3
while the Jina Dipamkara appeared as a guide for the world.
Not seeing the four signs, nor hearing his entry into a womb, birth, 
enlightenment, or teaching of the Dhamma, (18a) due to the bliss of absorption.4
117.
The coming of the Bhagavan Dipamkara to the city of Ramma.
At that time Dasabala Dipamkara, together with an assembly of four hundred thousand arhats, walking 
by stages for the benefit of beings,5 arrived at the city named Rammaka,6 and stayed7 at the great temple 
named Sudassana.8 Those who lived in the city of Rammaka said: ‘Dipamkara, lord of samanas, obtained 
that very supreme perfect enlightenment, and turned the wheel of the good Dhamma. Accordingly, he 
walked by stages, for the benefit of beings,9 and has arrived at the city named Rammaka, where he stays 
at the great temple of Sudassana.’ Those dwelling there heard this, and holding aloft in their hands butter 
ghee, and so forth, and medicine, clothes and bedding, and the like,10 scented garlands, and the like. 
Prostrating to the place where the Buddha, Dhamma and sangha were and rejoicing therein. Then, with 
great reverence they entered the teacher's presence, making salutations with offerings of scents, and so 
forth. Sitting at one side they listened to the teaching of the Dhamma, and then after making invitation for 
the midday meal on the following day, went from their seats. They, after doing this, made preparations 
for tomorrow’s great meal, decorating the city. Adorning the path by which Dasabala (18b) would arrive, 
sprinkling earth on those parts of the ground that were uneven due to puddles, they made them even, and
1 Tibetan: g.yos so // rab tu g.yos so // sgra sgrogs so // sgra cher sgrogs so //. Pali: samkampi sampakampi 
sampavedhi mahaviram viravi.
2 Tibetan: snon gyi mtshan ma. Pali: pubbanimitta.
3 Tibetan: stan gcig la ni brten nas su //  bdag gis de ltar grub thob. Pali: Evam me siddhippattassa vasibhutassa 
sasane.
4 Tibetan: bsam gtan bde bas. Pali: jhanaratisamappito.
5 Tibetan has: sems can la phan pa’i phyir. Pali omits (*sattanam hitaya)
6 Tibetan: dGa’ ba can.
7 Tibetan: bzugs. Pali: pativasati.
8 Tibetan: blTa na sdug.
9 Tibetan has: sems can la phan pa’i phyir. Pali omits (*sattanam hitaya)
10 Tibetan omits. Pali has: gahapetva.
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decorated it with silver1 coloured sand. Then, scattering it with garlands2 of flowers and laja3 flowers, 
they raised royal standards of multi coloured cloth and pendants, and so forth. After arranging pots filled 
with banana trees4 they put them on the path. At that time Sumedha the ascetic rose up in front5 of his 
own abode, and going to the sky above those men, saw those men joyous and contented.6 Descending7 
from the sky and sitting on the ground at one side he asked the men:8 ‘Sirs,9 who has decorated this path?’ 
On account of which it is said:
Bv II 36-39
Those in the neighbouring country offered the Tathagata a meal, 
joyful and happy beside the path from which he came.10
Then at that time I left my own abode,11
birchbark clothes moved by the wind, I then went into the sky.
Seeing happy, contented men sweeping the path, 
arriving from the sky I questioned the men at once. {Pal2}
"The populace is happy, contented, joyful, learned and wise,12
when you level the path, for whose sake are you (19a) preparing this path?’
The men said this: ‘Sir, does not the ascetic13 Sumedha know that Dasabala Dipamkara has obtained 
perfect and complete enlightenment, and turned the wheel of the Dhamma. He is wandering for the sake 
of benefiting all beings.14 Having arrived at our village, he resides15 at the great temple of Sudassana, and 
we have invited the Bhagavan for a meal. Therefore, the path on which the Buddha the Bhagavan arrives, 
is being adorned.’ The ascetic Sumedha thought: ‘Even the mere sound of the word Buddha is difficult to
1 Tibetan: dnul. Pali: rajatapatta.
2 Tibetan: ’phren ba. Pali omits (*mala).
3 Tibetan: sil ma. Pali: laja.
4 Tibetan: chu §in gi 3in. Pali: kadali.
5 Tibetan: sten du. Pali omits.
6 Tibetan omits. Pali has: kin nu kho karanan.
7 Tibetan: sa la.Pali: oruhya.
8 Tibetan: nam mkha’ nas sa la phyogs gcig tu ’khod pa la mi mams kyis dris so. Pali: akasato oruyha ekamantam 
thito manusse pucchi.
9 Tibetan: bsod nams dan ldan pa mams. Pali: hambho.
10 Tibetan: de nid byin nas lam ’di ni / /  sems ni dga’ bas lam phyogs gcig. Pali: tassa agamanammaggam sodhenti 
tutthamanasa.
11 Tibetan: ran gi gnas ni byed pa dan. Pali: nikkhamitva sakassama.
12 Tibetan: dga’ dan tshim la bde ba yi // mkhas §in rig pa’i skye bo che. Pali: Tutthahattho pamodito vedajato 
mahajano.
13 Tibetan: dka’ thub pa. Pali omits (* tap as a).
14 Tibetan: sems can mams la phan pa’i don du. Pali omits.
15 Tibetan: bzugs. Pali: pativasati.
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find in this world. How much more the appearance of a Buddha, it is then proper that I work together with 
those men to decorate the path by which Dasabala will arrive.’ He said to those men: ‘If you decorate this 
path for the sake of the Buddha, give one place to me! I too will decorate the path together with you.’ 
After reflecting1 they said: ‘Very well.’ Knowing that the ascetic Sumedha possessed psychic powers, and 
mutually reflecting2 on the spot which was damaged by water. They gave the order: ‘You3 decorate that 
spot!’ Sumedha through joy (19b) in the Buddha thought: ‘I am able to adorn this place by psychic 
power. Although to adorn it like that gives me no satisfaction, today I will tire my body.’4 Taking earth he 
scattered it in that place. At the place that was not yet decorated, the great ascetic, Dasabala Dipamkara, 
who was endowed with the six higher knowledges, and accompanied by a retinue of four hundred 
thousand arhats, was worshipped by those devas with divine perfumes and garlands of flowers, and they 
sang heavenly songs. The men performed worship with human perfumes, and garlands of flowers. 
Accordingly the infinite play of the Buddha5 proclaimed6 the lion's roar on top of mount Manosilatala,7 
and after the decoration of the path, he arrived at the path.8 Sumedha the ascetic saw with his own eyes 
the arrival of Dasabala on the decorated path. Adorned with the thirty-two beautiful9 characteristics of the 
great man, and resplendent with the eighty beautiful10 minor marks. Surrounded by six foot light rays, the 
Buddha’s light rays had six colours, and at that time the various rays of lightning in the lower part of the 
sky were like the colour of jewels, arising at an unseasonable time11 and in pairs. Seeing he who had 
obtained the highest form I thought: (20a) ‘Today it is proper that I renounce life like Dasabala. It is not 
right for the Bhagavan to walk on mud. (P a l3} It will be for my happiness and profit for a long time if I 
request the Bhagavan, together with the four hundred thousand arhats, to proceed by treading on my 
back, as if going by placing the feet on a bridge of jewelled planks.’ Loosening my hair, and clothes of 
leopard skin and tree bark,121 lay on top of the mud like a bridge of jewelled planks on the dark mud. On 
account of which it is said:
Bv I I 40-52
Questioned by me, they answered : "The Buddha who transcends the world,
the Jina named Dipamkara, appears as leader of the world.’
1 Tibetan: bsams nas. Pali: sampaticchitva.
2 Tibetan: bsams nas. Pali: sallakkhetva.
3 Tibetan omits. Pali: tvam.
4 Tibetan: bdag gis de rin lus dub par byas so. Pali: ajja maya kayaveyyavaccam katum vattati.
5 Tibetan: sans rgyas kyi rol pa. Pali: Buddhalilha.
6 Tibetan: sgra sgrogs pa. Pali: vijambhamano.
7 Tibetan: ri ma no Si la.
8 Tibetan: byon. Pali: patipajji.
9 Tibetan: bzan po. Pali omits.
10 Tibetan: bzan po. Pali omits.
11 Tibetan: dus ma yin par ’byun ba nid. Pali: avalavelabhuta.
12 Tibetan: gzig gi pags pa dan / sin sun gyi gos dan. Pali: ajinajatavakacirani.
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I prepared the uneven path and swept that path1
I heard the word buddha, and joy immediately arose.
Saying: Buddha buddha’, happiness and joy arose.
I searched among that assembly, thinking of the arisen happiness and joy,2 
Planting seeds there , they sprouted for me immediately.3
If you give me one place4 to sweep for the Buddha's sake,
I also will sweep it, and prepare the uneven parts.’5
Then they gave me one place to sweep on the path,6 (20b) 
thinking: 'buddha buddha’, I then prepared the path.
Before my part was finished, the great sage Dipamkara,
the four hundred thousand arhats, possessing like him the six higher knowledges, 
who were stainless and free of defilement, arrived on the royal path.
They prepared to meet, and some played music, 
those devas and men rejoiced, saying 'It is good.’
The devas saw those men, and the men also saw those devas, 
both made salutation, proceeding together to the Tathagata.
The divine music of devas, and worldly music of men,
both types of music played, proceeding together to the Tathagata.
Divine mandara1 flowers, lotus, and paricchattaka8 tree,
the devas dwelling in the sky, scattered flowers in all directions and sides.
Campaka, salala, nipa,9 nagapunnaga and ketaka10 trees,
1 Tibetan: m i mnam lam ni ’chos pa dan // de yi lam ni byi dor byed. Pali: tassa sodhiyati maggo anjasam  
vatumayanam.
2 Tibetan: tshim zin dga’ ba skyes pa’i sems //  de ru ’khor te mam par bsam. Pali: Tattha thatva vincintesim tuttho 
samviggamanaso.
3 Tibetan: ’dir ni sa bon bskrun byas nas // de ma thag tu bdag la skye. Pali: idha bijani ropissam, khano ve ma 
upaccaga.
4 Tibetan: ma bcos gnas gcig bdag la byin. Pali: ekokasam dadatha me.
5 Tibetan: bdag kyan byi dor byed pa yin // mi mnam pa ni ’chos pa’o. Pali: aham pi sodhayissami anjasam
vatumayanam.
6 Tibetan: de tshe lam ni byi dor bya //  bdag la ma bcos gnas gcig byin. Pali: Adamsu te m am ’ okasam sodhetum  
anjasam tada.
7 Tibetan: man da ra, (S: manda ra, DQLN : man da ra). Pali: mandara, E. Apple o f  Sodom, Mudar; Calotropis 
procera (Alton) R. Br ., Asclepiadaceae, see J. Liyanaratne, “South Asian Flora as reflected in the Twelfth-Century 
Pali Lexicon Abhidhanappadlpika”, JPTS, 20, 1994, p. 55.
8 Tibetan: pa ri tsad tra ka. tsam pa kam Sa la lam ni pain // na ga punna ga ke ta kam.
9 Tibetan: ni pam Pali: nipa, E .  Indian oak; Barringtonia racemosa (L.) Spreng., Lecythidaceae, see J. Liyanaratne,
“South Asian Flora as reflected in the Twelfth-Century Pali Lexicon Abhidhanappadipika”, JPTS, 20, 1994, p. 86.
10 Tibetan: ke ta kam. Pali: ketaka, E. Screw pine; Pandanus odoratissimus L.f, P. zeylanicus Solms (IFPC) (= P. 
fascicularius Lam, P. tectorious auct. non Sol. ex Parkinson), Pandanaceae, see J. Liyanaratne, “South Asian Flora
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were spread on the ground in all directions and sides by those men on the spot.
There, I loosened my hair, spreading on the mud my tree bark 
clothes and leopard skin, I lay face down.1
Tt will be a benefit to me, to request that the Buddha and 
assembly of pupils do not step on the mud, but step on me.’
118.
The resolution of Sumedha to become a Buddha.
Moreover, (21a) lying on the mud I saw with my own eyes Dasabala Dipamkara, and the glory of the 
Buddha.2 1 thought thus: ‘If, wishing to subdue all .my defdements, I were to become a novice in the 
sangha who desired to enter3 the city of Ramma, even though {Pal4} disguised4 as one who has subdued 
these defilements5 there would be no purpose in obtaining nibbdna. I should rather act in the same way as 
Dasabala Dipamkara who, after obtaining perfect enlightenment, put many people in a boat6 on the great 
ocean of samsdra, and made them cross to the other side. Following that it would be proper that I obtain 
this nibbdna.’ Then, collecting7 the eight dhammas together as one, I lay there, seeing in my mind the 
aspiration for buddhahood.8 On account of which it is said:
Bv II 53-57
While lying on the ground, I thought thus:
'Today I desire to subdue my defilements.
I, although in disguise, realised the Dhamma in that place,9 
after obtaining omniscience, I will be Buddha among the devas.
as reflected in the Twelfth-Century Pali Lexicon Abhidhanappadipika”, JPTS, 20, 1994, p. 71.
1 Tibetan: kha bub tu. Pali: avakujja. See R. Morris, “N otes and Queries”, JPTS, London: PTS, 1886, rpt. Delhi, 
1985, pp. 148-149.
2 Tibetan: sans rgyas kyi ’byor pa. Pali: Buddhasirim.
3 Tibetan: ’jug par ’dod do. Pali: paviseyyam.
4 Tibetan: gzan gyi cha lugs. Pali: annatakavesena.
5 Tibetan: gal te bdag gi non mohs pa thams cad gzom  par ’dod pa dan / dge ’dun mams kyi gzon nur ’gyur bar by a 
ba dan / dga’ ba can gyi gron khyer du ’jug par ’dod do // gzan gyi cha lugs kyis kyan non mohs pa ’di gzom  par 
byas nas mya nan las ’das pa thob pa la don med do //. Pali: Sace aham iccheyyam sabbakilese jhapetva samghanavako 
hutva Rammanagaram paviseyyam annatakavesena pana me kilese jhapetva Nibbanapattiya Idccam n’atthi. This is a rx 
central passage in the development o f the doctrine o f  the bodhisatta, both the Tibetan and Pali are both slightly J  
ambiguous as to the precise meaning o f this passage.
6 Tibetan: grur. Pali: dhammanavam.
7 Tibetan: bsdu ste. Pali: samodhanetva.
8 Tibetan: de nas chos brgyad po gcig tu bsdu ste sans rgyas ’dod par smon pas sems la blta zin hal lo. Pali: Tato 
attha dhamme samodhanetva. Buddhabhavaya abhinlharam katva.
9 Tibetan: bdag ni cha lugs gzan gyis kyan // ’dir ni chos ’di mnon du by a. Pali: K im  me annatavesena 
dhammamsacchikaten’ idha.
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But why should I, seen as a powerful man,1 be liberated alone?
Having obtained omniscience, I will save those devas and men. (21b)
I, seen as a powerful man2 due to my meritorious act, 
obtained omniscience, and saved many people.
I cut the knot of samsdra,3 exhausted the three bhavas, 
entered the boat of the Dhamma, and saved those devas and men.’
Moreover, because whoever aspires to buddhahood,
Bv II 58
With human form, a man, a cause, seeing a teacher,
an ascetic, endowed with good qualities, with knowledge4 and earnest desire, 
assembling these eight things, the aspiration will prosper.
Abiding in human form, he established the perfect aspiration5 for buddhahood. Though even nagas, 
garudas and devas do not fulfil that aspiration. Being in human form, and since he dwelled with human 
characteristics, he fulfilled the aspiration. Women, hermaphrodites, those without sexual distinction, and 
those with both characteristics,6 do not fulfil it. While in a human form he fully establishes in that body 
the wish to attain arhathood, while others do not establish it. If he is endowed with these causes, he fulfils 
the aspiration in the presence of a living Buddha. He does not fulfil the aspiration in front of the Buddha’s 
parinibbdna shrine, or the bodhi tree. Possessing (22a) the characteristics of one who has gone forth, he 
fulfils the aspiration in the Buddha's presence, but one possessing the characteristics of a householder 
does not. One who has gone forth fulfils that aspiration by attaining the five higher knowledges and the 
eight attainments, but not if he is bereft of these qualities. Whoever is possessed of these qualities, and 
renounces their own body for the Buddha, fulfils it, but not in any other way.7 He fulfils it through his 
meritorious act,8 and perfects meritorious acts. Not in any other way. Whoever possesses this meritorious 
act fulfils it by means of a great wish, a great desire, a great exertion, and endeavour,9 for the sake of the 
dhammas causing buddhahood, not in any other way. There is in this case a simile for this great desire: ‘If
1 Tibetan: mthu ldan mthon ba dan. Pali: thamadassina.
2 Tibetan: mthu dan ldan pa mthon ba dan. Pali: thamadassina.
3 Tibetan: ’khor ba’i mdud pa. Pali: samsarasotam.
4 Tibetan: rigs pa; Pali: hetu.
5 Tibetan: don du gner ba. Pali: patthana.
6 Tibetan: za ma ’am / ma nin ham / mtshan gnis pa. Pali: pandakanapumsakaubhatobyanjanakanam.
7 Tibetan: gzan du ni ma yin no. Pali omits.
8 Tibetan: gzi. Pali: adhikara.
9 Tibetan omits. Pali has: pariyetthi.
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in this way someone is able to go to the far side within the world’s ramparts1 that are filled with water, 
swimming by means of his own hands, {Pal5} he will obtain buddhahood. Or if the interior of the 
world’s ramparts are filled with many bamboo trees, and moreover someone is able to proceed to the 
other side by making them into dust by trampling them with his feet, he is able to obtain buddhahood. Or, 
if the inside of the world’s ramparts were filled with continuous pointed swords, with the upper points of 
those swords facing upwards, and someone is able to proceed to the other side by trampling them with his 
feet, he will obtain buddhahood. Or if having filled the inside of the world’s ramparts with burning 
charcoal, (22b) someone is able to proceed to the other side crushing it with his feet, he will obtain 
buddhahood.’ Those who do not consider the suffering? in whichever of these cases thinks: ‘I also shall 
go to the other side, whether by crossing or proceeding to the other side.’3 In that way, when he possesses 
a great desire,4 joy, zeal, and endeavour,5 he establishes his aspiration, not in any other way. Furthermore, 
Sumedha the ascetic lay there, after gathering these eight dhammas, and making the aspiration6 for 
buddhahood.
119.
Sumedha's prediction to buddhahood by Bhagavan Dipamkara.
Then the Bhagavan Dipamkara also arrived, and stood near the ascetic Sumedha’s head. Seeing with his 
eyes, that had the five pure colours7 like the entrance to the door of the cage of a jewelled lion house,8 he 
saw Sumedha the ascetic lying on the earth, and thought: ‘This ascetic lays here after making the 
aspiration in order to become Buddha. Will he fulfil the aspiration for this or not?’ Reflecting with a 
knowledge of the future, he thought : ‘There after four immeasurable aeons and more than one hundred 
thousand aeons, he will be the Buddha named Gotama.’ He made the prediction in the midst of the 
assembly saying: ‘Do you see the asceticism of this supreme ascetic who lies on the ground?’ They 
replied: ‘Sir, (23a) indeed we see it.’ The Buddha said: ‘He lies here intending to obtain buddhahood.’ 
And he asked: ‘Will he fulfil his aspiration?’, then he said: ‘There after four immeasurable aeons and 
more than one hundred thousand aeons, he will be the Buddha named Gotama. Moreover, he will be bom 
in this city of Kapilavatthu9. His mother will be the queen named Mahamaya,10his father the king named
1 Tibetan: khor yug. Pali: cakkavala.
2 Tibetan: sdug bsnal bar. Pali: dukkaram.
3 Tibetan: bdag gis ’di mams kyan pha rol tu bsgral ba ’am / ’gro ba ’am /  pha rol tu ’gro bar bya’o zes Ses so. Pali: 
aharh pi taritva va gantva va param gahessamiti.
4 Tibetan: ’dun. Pali: chanda.
5 Tibetan: spro ba dan /  rtsol ba dan / ’bad pa mams. Pali: ussahena ca vayamena ca pariyetthiya.
6 Tibetan: smon lam btab nas. Pali: abhiniharam katva,
7 Tibetan: kha dog lna pa rab tu dans pa dan ldan pa. Pali: pancavannapasadasampanna.
8 Tibetan: nor bu sen ge’i khan pa’i gzeb kyi sgor ’don pa bzin du. Pali: manislhapanjaram ugghatento viya.
9 Tibetan: gron lchyer ser skya’i gnas.
10 Tibetan: lha mo sgyu ’phrul ma chen mo.
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Suddhodana.1 The foremost of his disciples will be Upatissa thera,2 and the second Kolita thera? The 
Buddha’s attendant will be named Ananda.4 The foremost of his female disciples will be Khema then ,5 
and the second Uppalavanna then\6 After making the great renunciation his understanding will mature, 
and he will complete this great asceticism. Receiving milk rice at the foot of the nigrodha7 tree, and 
eating it on the bank of the river Neranjara.8 Then going to the seat of enlightenment, at the foot of the 
assatthd9 tree, he will become perfectly enlightened.’ On account of which it is said:
Bv II 59-68
Dipamkara, knower of the world, arises in the world for the benefit of beings.10 
Standing at my head,11 the Buddha said these words:
"See this ascetic, following the most difficult austerity !
He, after the elapse of many12 aeons, will become (23b) Buddha in the world.
(P al6} Bom in the pleasing city of Kapilavhaya the Tathagata will go forth, 
abiding in the ascetics’ abode, practising difficult austerities.13
The Tathagata will sit at the foot of the ajapala14 tree, 
receiving milk rice there, he will remain on the Neranjara’s bank.15
The Jina will enjoy the milk rice on the bank of the Neranjara, 
he will arrive at the root of bodhi tree, by16 the best path.
He will circumambulate the unsurpassed seat of bodhi,
1 Tibetan: zas gtsan ma.
2 Tibetan: gnas brtan fie rgyal.
3 Tibetan: gnas brtan pan nas skyes.
4 Tibetan: kun dga’ bo.
5 Tibetan: gnas brtan ma dge ma.
6 Tibetan: gnas brtan ma ud pa la’i mdog can.
7 Tibetan: fiya gro dha. Pali: nigrodha, E. Banyan, Bengal fig, Pagoda tree; Ficus benghalensis L., (= F. altissama 
var. forgusonii King), Moraceae, see J. Liyanaratne, “South Asian Flora as reflected in the Twelfth-Century Pali 
Lexicon Abhidhanappadipika”, JPTS, 20, 1994, p. 85.
8 Tibetan: nai ra dza ra.
9 Tibetan: a Sva ttha. Pali: assattha, E. Bo tree, Sacred fig tree; Ficus religiosa L., Moraceae, see J. Liyanaratne, 
“South Asian Flora as reflected in the Twelfth-Century Pali Lexicon Abhidhanappadipika”, JPTS, 20, 1994, p. 60.
10 Tibetan: sems can phan phyir ’jig  rten byun. Pali: ahutinam patiggaho.
11 Tibetan: mgo bo. Pali: ussisaka.
12 Tibetan: man. Pali: aparimeyye.
13 Tibetan: ser skya dga’ ba’i gron du ’khruiis // de bzin gSegs pa hes par ’byun // dka’ thub gnas su gnas ni // sin tu 
dka’ ba’i dka’ thub spyad //. Pali: Aho Kapilavhaya ramma nikkhamitva Tathagato padhanam padahitvana katva 
dukkarakariyam.
14 Tibetan: a tsa pa la.
15 Tibetan: nai ra dza ra’i ’gram gnas nas. Pali: Nerafijaram upehiti.
16 Tibetan: ched du. Pali: patiyatta.
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he will become Buddha1 greatly renowned, at the foot of the assattha ?
The mother who bears him will be called Maya,3
his father will be named Suddhodana,4 he will be called Gotama.5
Defilements exhausted and free of passions, mind calm and collected,
Kolita and Upatissa will be6 the best of his disciples.
His attendant named Ananda, will serve7 the Jina,
Khema and Uppalavanna will be8 the best female disciples.
Defilements exhausted and free of passions, mind calm and collected, 
the Bhagavan’s bodhi tree will be called the assattha.’9
Hearing this,10 Sumedha the ascetic thought: ‘I will fulfil that aspiration’, and obtained happiness of 
mind. Many people heard Dasabala DIpamkara's speech: ‘Sumedha the ascetic (24a) is the sprouting seed 
of a Buddha.’,11 and joy and happiness arose. Then this thought occurred to each of them: ‘Just as a man 
when going to the other side of the river, if he is unable to go to the other side from the steep edge of the 
bank, then he goes to the other side from the place at the lower part of the edge. Similarly, let me12 not 
obtain the fruit of the path during the dispensation of Dasabala Dipamkara, but in the future when you 
will be Buddha. Then we will understand when you make clear the fruit of the path.’, and they made the 
aspiration. Dasabala Dipamkara uttered the praises of the Bodhisatta, and offered eight heaps of flowers, 
and after circumambulating him, departed. Those four hundred thousand arhats who had exhausted the 
defilements also made offerings of perfumes and flowers to the Bodhisatta, and after circumambulating 
him, departed. Likewise, those devas and men made offerings and salutations to him and departed.
120 .
The appearance of the prognostic signs.
When all those beings had departed the Bodhisatta arose from the place where he lay, and sat crosslegged
1 Tibetan: sans rgyas ’gyur. Pali: bujjhissati.
2 Tibetan: a Sva ttha. Pali: assattha, E. Bo tree, Sacred fig tree; Ficus religiosa L., Moraceae, see J. Liyanaratne, 
“South Asian Flora as reflected in the Twelfth-Century Pali Lexicon Abhidhanappadipika”, JPTS , 20, 1994, p. 60.
3 Tibetan: sgyu ma.
4 Tibetan: zas gtsan.
5 Tibetan: go ta ma.
6 Tibetan: yin no. Pali: hessanti.
7 Tibetan: zabs tog byed. Pali: upatthissati.
8 Tibetan: yin no. Pali: hessanti.
9 Tibetan: a sva ttha.
10 Tibetan: de thos nas. Pali omits.
11 Tibetan: sans rgyas kyi sa bon gyi myu gu. Pali: Buddhabijam Buddhamkura.
12 Tibetan: bdag gis. Pali: mayam.
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on top of a heap of flowers in order to reflect on the perfections. While the Bodhisatta was sitting like that 
the devas of the entire ten thousand fold world systems1 gave approval, saying: ‘Noble2 ascetic Sumedha, 
those former bodhisattas also sat crosslegged reflecting on the perfections. Likewise while sitting at that 
former time (24b) they saw the prognostic signs of suffering,3 those characteristics also appear today. We 
know without doubt you will be Buddha. (Pal7) Whoever sees4 these characteristics, he will certainly 
become a Buddha. There you, seizing your own supreme firm effort,5 make praises of various kinds to 
those bodhisattas.’ On account of which it is said:
Bv I I 70-107
Hearing these words of the unequalled great sage,
devas and men rejoiced: 'This is the sprouting seed of a Buddha.5
Sounding a great acclamation, making happiness and laughter and,
together with the devas of the ten thousand, joining hands and making salutation.
If not obtaining6 the fruit of this lord of the world’s teaching, 
then in the distant future they will stand before him.7
Just as the man crossing the river goes to the river's edge,8 
taking the lower edge, he goes to the other side of the great river.
Thus, in that way, if I were to miss this Jina9
after going to the distant future, I would then stand before him.10
Dipamkara, knower of the world, said this will be.11 
Having cleansed12 my actions, I raised my right foot.
Whoever were sons of the Jina, all made circumambulation to me.
1 Tibetan omits. Pali has: sannipatitva.
2 Tibetan: ’phags pa. Pali: ayya.
3 Tibetan: sdug bsnal gyi mtshan ma mthon nas. Pali: pubbanimittani nama pannayanti. The Tibetan sclug bshal in 
this sentence is perhaps a mistake for: snon, since the term: snon gyi mtshan ma, occurs later in the text for the Pali: 
pubbanimitta, see section II 12 o f the edition.
4 Tibetan: mthon bar gyur. Pali: pannayanti.
5 Tibetan: de la khyod bdag nid brtson ’grus brtan po mchog bzun nas. Pali: tvarri attano viriyam dalham katva 
pagganha.
6 Tibetan: ma thob. Pali: virajjhissama.
7 Tibetan: ma ’ons pa m ams ’das gyur nas // ’di ni snon du gyur ba’o//. Pali: anagatamhi addhane hessama 
sammukha imam.
8 Tibetan: ’gro ba bo yi mu gnas la //. Pali: patitittham virajjhiya.
9 Tibetan: de ltar ’di ltar bdag gis ni //  rgyal ba ’di ni gal te na //, Pali: Evarn evam mayam sabbe yadi muncem  
imam Jinam.
10 Tibetan: ma ’ons pa ni man son nas //  ’di ni mnon sum gyur pa yin //. Pali: anagatamhi addhane hessama 
sammukha imam.
11 Tibetan: ’di ltar ’gyur zes gsuns pa yin.//. Pali: ahutlnam patiggaho.
12 Tibetan: bsal byas, Pali: pakittetva.
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Those men, nagas and gandhabbas, made salutation and (25a) departed.
When I saw the departure of the leader of the world with the sangha,
I then rose from my seat with a mind happy and contented.
I am pleased with happiness, and delighted by joy, 
then I sat crosslegged, and joy arose.
Abiding there cross-legged, I thought in this way:
T am overpowered by jhana , that surpasses understanding.1
In the thousand fold world system there is no sage who is equal with me,
I am without equal in psychic powers, without obtaining2 such happiness as this.
Sitting cross-legged I dwelled among the ten thousand, 
they made a great shout: ‘You will surely be Buddha.
Whichever of those former bodhisattas who sat cross-legged, 
saw those characteristics that are seen today.
The cold is absent, and heat is allayed, 
these are seen today, you will surely be Buddha.
The ten thousand fold world systems, are each without fear,3 
these are seen today, you will surely be Buddha. (P al8}
Without strong winds, and reversing the flow of rivers4 
these are seen today, you will surely be Buddha.
Those flowers of the plain and water, all are flowering, 
they are flowering today, (25b) you will surely be Buddha.5
Creepers or trees, instantly produced fruit,
since they are all fruiting, you will surely be Buddha.
In the air, and on the ground, jewels diffused light,
since they diffuse light today, you will surely go6 to buddhahood.
Those devas and men, they produce the sounds of music, 
since they produce the sounds today, you will surely be Buddha.
1 Tibetan: bdag gi bsam gtan dban du gyur // ye ses kyi ni pha rol phyin //. Pali: abbinnasu paramim gato.
2 Tibetan: ma thob. Pali: alabhim.
3 Tibetan: phan tshun du ni ’jigs med gyur //. Pali: nissada hoti nirakula.
4 Tibetan: rlun chen po ni mi ldan zin / /  chu mams rgyun las log pa dan //. Pali: Mahavata na vayanti, na sandanti 
savantiyo.
5 Tibetan: than skyes chu skyes me tog m ams // thams cad du ni me tog byed // de rnams de rin me tog bye // hes 
par khyod ni sans rgyas ’gyur //. Pali: Thalaja dakaja puppha sabbe pupphanti tavade, te p ’ ajja pupphita sabbe, 
dhuvam Buddho bhavissati.
6 Tibetan: ’gro. Pali: bhavissasi.
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Masses of various flowers, immediately rained down 
since they rain down today, you will surely be Buddha.
The great ocean was unmoved,1 the ten thousand worlds shook, 
since they are shaking today, you will surely be Buddha.
Those ten thousand hells were immediately free of burning, 
since they are allayed today, you will surely be Buddha.
The sun is clear and all the stars can be seen, 
since they are seen today, you will surely be Buddha.
Although rain did not fall the earth was slightly smeared, 
since it is on the earth today , you will surely be Buddha.
The host of stars shine, those stars in the heavens of the sky, 
as if associating with the moon, you will surely be Buddha.
The pit and cave dwellers, with one mind see the other side,2 
since today (26 a) they are happy minded, you will surely be Buddha.
Those beings are without unhappiness, they will be immediately happy, 
since they are happy today, you will surely be Buddha.
Then those ills were allayed, and there was no illness of desire,3 
since they are seen today, you will surely be Buddha.
Then, desire is restrained, faults and defilements are destroyed,4 
since they are all rejected today, you will surely be Buddha.
Then there is no fear since they are seen today, 
knowing it by his marks, you will surely be Buddha.
Above and below dust was averted,5 this was seen today, 
knowing by all your signs, you will surely be Buddha.
The foul odours went, and the divine odours came,
since there are these odours today, you will surely be Buddha. {Pal9}
Seeing all those devas abandoning formlessness, 
since they are all seen today, you will surely be Buddha.
As far as the hells, all of these signs were then seen, 
since they see them all today, you will surely be Buddha.
1 Tibetan: rgya mtsho chen po ma/mi g.yo zin//. Pali: mahasummuddo abhujati.
2 Tibetan: sems gcig pas ni pha rol mthoii//. Pali: nikkhamanti sakasaya.
3 Tibetan: ’dod pa’i nad ni med pa’o//. Pali: jighaccha ca vinassati.
4 Tibetan: skyon dan rmons pa mam par zig//. Pali: doso rnoho pi nassati.
5 Tibetan: sten ’og rdul ni go bzlog ’gro//. Pali: rajo n ’ uddhamsati uddham.
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The passes and mountains are not seen by men,1
today they are seen as if in the sky, you will surely be Buddha.
Departing from the place of birth is not by just one moment,2 
as they are seen today, (26b) you will surely be Buddha.
Making strong endeavour, not reverting to repeated existence, 
this is well known to us, you will surely be Buddha.’
121.
The Mahasatta's resolution.
The Bodhisatta, hearing the words of Dasabala Dipamkara and the devas of the ten thousand fold world 
system, produced great mental joy and he became happy,3 thinking: ‘The Buddhas speak of that which is 
beneficial, the words of the Buddhas have no other purpose than that. Just as if a stone is thrown into the 
sky it will fall. From birth there will be death, and the sun will rise in the eastern twilight. The lion rising 
from his abode will let out a roar and go, after the maturation of pregnancy there will certainly be birth. 
Surely then, the words of the Buddhas are like that, surely they wish them to be profitable. Surely I will 
be a Buddha.’ On account of which it is said:
Bv I I 108-1144
Hearing the Buddha's words throughout the ten thousand fold worlds, 
they delighted in contentment and rejoicing, I then thought this:
‘The Buddhas do not speak insincerely,5 the Jinas speak profitably,6 
those Buddhas do not speak otherwise, I will surely be a Buddha.
Just as a stone thrown in the sky surely falls to the ground, 
accordingly the Buddhas’7 words will be true.8
Just as all beings will surely die, (27a) 
accordingly the Buddhas’ words will be true.9
1 Tibetan: sgo chun dan ni ri yi m ams //  de yi tshe na mi mthon med //. Pali: kudda kavata sela ca na hont’ 
avaranan tada.
2 Tibetan: rum du gnas dan ’thon pa na / /  skad cig tsam gyis ma yin no //. Pali: cuti ca upapatti ca khane tasmim na 
vijjati.
3 Tibetan: yid bde ba cher skyes te bdag nid spro bar gyur nas. Pali: bhiyyosomattaya sanjatussaho hutva.
4 The Jdtalamiddna gathas 110-114 vary from B v gathas 110-114, each o f  the four Jatakanidana gathas omit the 
last line found in the B v  gathas.
5 Tibetan: gniis ni mi gsun. Pali: advejjhavacana.
6 Tibetan: don yod. Pali: amogha.
7 Tibetan: sans rgyas, Pali: Buddhasetthanam.
8 Tibetan: gsun ni nes par ’gyur ba bzin. Pali: vacanam dhuvasassatam.
9 Tibetan: gsun ni hes par ’gyur ba bzin. Pali: vacanam dhuvasassatam.
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Just as when at dawn the sun will surely rise, 
accordingly the Buddhas' words will be true.1
Just as from the lion's den there will surely be the lion's roar, 
accordingly the Buddhas' words will be true.2
Just as when a pregnancy matures, there will surely be birth from the womb, 
accordingly the Buddhas' words will be true.’3
122 .
1. The perfection of giving.
‘So it is, I will surely be Buddha.’ In that way he made the resolve,4 to seek the dhammas that cause 
buddhahood. ‘Where are the dhammas that cause buddhahood? {Pa20} Are they above or below, or at the 
cardinal or intermediate points? By gradually striving5 in the entire sphere of the Dhamma6, even former 
bodhisattas saw7 the perfection8 of giving as the first that should be approached and adhered to.9 So I 
advised myself: ‘You, wise Sumedha, having understood this,10 should perfect the perfection of giving! 
Just as when a water pot is overturned, the water in that pot does not remain in the water pot but pours 
onto the ground, it does not remain11 in the pot afterwards. So, in this way, without looking for wealth or 
fame, son or wife, or major and minor limbs,12 giving to all those who beg for succour whatever they 
desired without stinting,13 (27b) sitting in front of the bodhi tree, you will obtain14 buddhahood.’ After 
making firm the first perfection of giving, one should make the resolution.15 On account of which it is 
said:
Bv I I 115-119
I seek the dhammas causing buddhahood everywhere,
1 Tibetan: gsun ni nes par ’gyur ba bzin. Pali: vacanam dhuvasassatam.
2 Tibetan: gsun ni nes par ’gyur ba bzin. Pali: vacanam dhuvasassatam.
3 Tibetan: gsun ni nes par ’gyur ba bzin. Pali: vacanam dhuvasassatam.
4 Tibetan: nes par byas nas. Pali: katasannitthana.
5 Tibetan:brtsams. Pali: vicinanto.
6 Tibetan: chos kyi dbyihs. Pali: dhammadhatu.
7 Tibetan: gzigs. Pali: disva.
8 Tibetan: pha rol tu phyin pa. Pali: paraml.
9 Tibetan: bsnen pa dan nes par brten par. Pali: asevitanise vitam.
10 Tibetan: khyod kyis kyan ’di nas bzun nas. Pali: tvarii ito patthaya.
11 Tibetan: mi gnas. Pali: na paccaharati.
12 Tibetan: yan lag dan nin lag. Pali: angapaccanga.
13 Tibetan: slon ba rnams kyi don du thams cad gan dan gan ’dod pa la lhag ma med par byas sbyin te. Pali: 
sampattayacakanam sabbam icchiticchitam nissesam katva dadamano.
14 Tibetan: thob. Pali: bhavissasi.
15 Tibetan: gnas par bya. Pali: adhitthasi.
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above, below and in the ten directions, up to the dhammadhatu.
Then while seeking, seeing the first perfection of giving, 
the path of former great beings, that proceeds to the other side.1
You should undertake it making the first one firm!2
If you desire to obtain bodhi, practise3 the perfection of giving!
Just as a filled pot if overturned by someone,
pours out the water completely, it does not remain in the pot.
In the same way seeing the beggars, who are low, middling and exalted, 
like the overturned pot, give all to them!
123.
2. The perfection of morality.
Furthermore, he thought: ‘You should see that it is not only this dhamma that causes buddhahood!’ When 
seeking he saw the second, the perfection of morality, and this thought occurred to him: ‘Wise Sumedha, 
understanding this you should perfect the 4perfection of morality! Furthermore, for example, a wild yak5 
guards its own tail without regard for its own life. Similarly, you having understood this, when guarding 
morality are without concern for life, you will obtain buddhahood.’6 Making firm the second perfection of 
morality (28a) one should make the resolution.7 On account of which it is said:
Bv II 120-124
It is not only these dhammas which cause the attainment of buddhahood,
I should also seek any other dhammas that cause its attainment.8
When seeking he sees the second perfection of morality, 
that the former Mahasattas approached and relied upon.9
Now whoever makes the second firm, will understand.10
1 Tibetan: snon gyi skyes bu chen po yi / /  lam ni pha rol rjes su ’gro. Pali: pubbakehi M ahesihi anucnnam 
mahapatham.
2 Tibetan: gzun bar gyis. Pali: samadiya.
3 Tibetan: gyis. Pali: gaccha.
4 Tibetan omits. Pali has: dutiyam.
5 Tibetan: rgod g.yag. Pali: camaramigo
6 Tibetan: thob par ’gyur. Pali: Buddho bhavissasi.
7 Tibetan: gnas par bya. Pali: adhitthasi.
8 Tibetan: thob byed pa. Pali: bodhipacana.
9 Tibetan: bsnen dan bsten par byas pas so. Pali: asevitanisevitam.
10 Tibetan: gzun bar bya. Pali: samadiya.
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If you desire to obtain enlightenment, practise1 the perfection of morality!
Just as if someone grasps a wild yak’s tail,
rejecting life without regard, the tail is without joy or anger.2 {Pa21}
Accordingly, perfecting morality on these four grounds,3 
always guarding morality, like a wild yak guards its tail.
124.
3. The perfection of renunciation.
Furthermore, he thought: ‘You should see that it is not only these dhammas that cause buddhahood.’ 
When seeking he saw the third, the perfection of renunciation, and this thought occurred to him: ‘Wise 
Sumedha, understanding4 this you should also perfect the perfection of renunciation! Just as the man who, 
after being chained, is put in a prison for a long time, does not wish to be there. Moreover, one does not 
desire to abide like one who has a suffering mind. In this way you also, taking all existences as if they 
were a prison, because the mind, which suffers in all existences and which desires to be free from them, 
(28b) must manifest renunciation!5 By acting in that way you will obtain buddhahood.’,6 and making the7 
perfection of renunciation firm, he made the resolution.8 On account of which it is said:
Bv 11125-129
It is not only these dhammas which cause the attainment of buddhahood,
I will also seek any other dhammas that cause its attainment.9
Then when seeking he saw the third perfection of renunciation, 
that former Mahasattas approached and relied upon.10
Making the third one firm you should seize it.11
If you desire to obtain bodhi, practise12 the perfection of renunciation!
1 Tibetan: gyis. Pali: gaccha.
2 Tibetan: ltos pa med par srog ’dor ro //  rna ma la dga’ khro ba med. Pali: upeti maranam tattha na vikopeti 
valadhim.
3 Tibetan: de bzin du ni sa g£i ra // tsul khrims yons su rdzogs pa dan. Pali: Tath’ eva catusu bhumisu sllani 
paripuriya.
4 Tibetan: ’di nas bzun nas. Pali: ito patthaya.
5 Tibetan: skye ba thams cad du sin tu sdug bsnal ba’i sems kyis grol bar ’dod pa’i sem s kyis nes par ’byun ba 
mnon sum du ’gyur ro. Pali: sabbabhave ukkanthito muncitukamo hutva nekkhammabhimukho va hohi.
6 Tibetan: de ltar byas nas sans rgyas thob par ’gyur ro. Pali: evam Buddho bhavissasi.
7 Tibetan omits. Pali has: tatiyam.
8 Tibetan: gnas so. Pali: adhitthasi.
9 Tibetan: thob byed pa. Pali: bodhipacana.
10 Tibetan: bsnen dan bsten par byas pas so. Pali: asevitanisevitam.
11 Tibetan: gzun bar bya. Pali: samadiya.
12 Tibetan: gyis. Pali: gaccha.
181
Jatakanidana Translation
Just as, a person chained in prison, suffers when staying a long time, 
that place does not create joy, the mind wishes quickly to be free.1
Accordingly, you should see all existences as a prison, 
if  manifesting renunciation, you will be freed from birth.’2
125.
4. The perfection of wisdom.
Furthermore, he thought: ‘You should see3 that it is not only these dhammas that cause buddhahood.’ 
When seeking he saw the forth, the perfection of understanding, and this thought occurred to him: ‘Wise 
ascetic4 Sumedha, you should understand from this5 that you should perfect the perfection of understanding! 
You should question those panditas after going to their abode, without any preconception regarding them 
as low, average or great. Just as when a monk who goes on alms round (29a) goes to the abode of the 
lowly and so on. Going for alms in succession, without regard6 to the divisions of clans, he will quickly 
obtain his own share of food. In the same way you, going into the presence of those wise ones and asking 
questions, will obtain buddhahood.’7 Relying on the forth perfection of understanding, one should make 
the resolution.8 On account of which it is said:
Bv 11130-134
It is not only these dhammas which cause the attainment of buddhahood,
I should also seek any other dhammas which cause its attainment.9
Then when seeking he sees the forth perfection of understanding, 
that former Mahasattas have approached and adhered to.10
Now, make the forth one firm and seize it!11
If you desire to obtain bodhi, practise12 the perfection of understanding! {Pa22}
1 Tibetan: de la dga’ bar mi byed par // myur du ’grol bar ’dod par sems//. Pali: na tattha ragam abhijaneti muttim 
yeva gavesati.
2 Tibetan: skye ba las ni grol bar ’gyur. Pali: bhavato parimuttiyati.
3 Tibetan: blta barbya’o. Pali: bhavitabbam.
4 Tibetan: dka’ thub pa. Pali omits (*tapasa).
5 Tibetan: ’di nas bzun nas. Pali: ito patthaya.
6 Tibetan: ma spans par. Pali: kind avajjetva.
7 Tibetan: thob. Pali: bhavissasi.
8 Tibetan: gnas par gyis sig. Pali: adhitthasi.
9 Tibetan: thob byed pa. Pali: bodhipacana.
10 Tibetan: bsnen dan bsten par byas pas so. Pali: asevitanisevitam.
n Tibetan: gzun bar bya. Pali: samadiya.
12 Tibetan: gyis. Pali: gaccha.
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Just as a begging monk does not investigate1 those families,
as to whether they are low, middling or high, in that way he obtains sustenance.
Similarly, you question all wise persons at all times,
since by going to the perfection of understanding, you will obtain bodhi.2
126.
5. The perfection of effort.
Furthermore, he thought: ‘You should see3 that it is not only this dhamma that causes buddhahood.’ 
When seeking he obtained4 the fifth, the perfection of effort, and this thought occurred to him: ‘Wise 
ascetic5 Sumedha, understanding this you should also perfect the (29b) perfection of effort! Just as the 
lion, king of beasts, has strong effort at all times,6 in the same way you also should strengthen the effort in 
all existences. If you make7 effort fearlessly you will obtain buddhahood.’8 One should strengthen the 
fifth perfection of effort and make a resolution!9 On account of which it is said:
Bv 11135-139
It is not only this dhamma which causes the obtaining of bodhi,
I should also seek any others which cause its attainment.10
Then, when seeking he sees the fifth perfection of effort, 
that former Mahasattas have approached and adhered to.11
Now, make the fifth one firm and should seize it!12
If you desire to obtain bodhi, practise13 the perfection of effort!14
Just as the king of beasts, when standing, going or sitting, 
due to fearless effort he is always strong minded.15
1 Tibetan: dpyod par mi byed pa. Pali: na vivajjento.
2 Tibetan: byan chub. Pali: sambodhim.
3 Tibetan: blta bar bya’o. Pali: bhavitabbam.
4 Tibetan: thob. Pali: disva. A ll other nine Tibetan sections on thepdram is have: mthon nas.
5 Tibetan: dka’ thub pa. Pali omits (*tapasa).
6 Tibetan dus thams cad du. Pali: sabbairiyapathesu.
7 Tibetan: byas na. Pali: samano.
8 Tibetan: thob par ’gyur. Pali: bhavissasi.
9 Tibetan: gnas par gyis fig. Pali: adhitthasi.
10 Tibetan: thob byed pa. Pali: bodhipacana.
11 Tibetan: bsnen dan bsten par byas pas so. Pali: asevitanisevitam.
12 Tibetan: gzun bar bya. Pali: samadiya.
13 Tibetan: gyis. Pali: gaccha.
14 Order o fpddas  in Tibetan varies with Pali, and with other Tibetan verses equivalent to this verse.
15 Tibetan: zum pa med pa’i brtson ’gm s kyis//. alinaviriyo hoti
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Similarly, you also seize it at all times by firm effort!.
Since it is by going1 to the perfection of effort that you will obtain bodhi}
12 7 .
6. The perfection of patience.
Furthermore, he thought: ‘You should see3 that it is not only this dhamma that causes buddhahood.’ 
When seeking he saw the sixth, the perfection of patience, and this thought occurred to him: ‘Wise 
ascetic4 Sumedha, understanding5 this you should perfect the perfection of patience! You should be 
patient to those acting well or badly.6 Just as having put pure (30a) and impure things on the earth, it does 
not accordingly make the earth angry, but it is patient, endures and consents. In that way you also, being 
patient and enduring, even when harmed or benefited,7 will obtain buddhahood.’8 One should strengthen 
the sixth perfection of patience and make a resolution!9 On account of which it is said:
Bv II 140-144
It is not only this dhamma which desires10 to attain bodhi,
I should seek any others dhammas which cause its attainment.11
Then when seeking he sees the sixth the perfection of patience, 
that former Mahasattas have approached and adhered to.12
Now, make the sixth one firm and seize it!13
If you are not angry at that, you will obtain perfect bodhi.14 (Pa23)
Just as if the earth were smeared with pure and impure things, 
although poured all over, it acts patiently, not with disgust.15
1 Tibetan: gyur nas. Pali: gantva. Other eqivalent Tibetan verses have, son bas.
2 Tibetan: byan chub. Pali: sambodhim.
3 Tibetan: blta bar bya’o. Pali: bhavitabbam.
4 Tibetan: dka’ thub pa. Pali omits (*tapasa).
5 Tibetan: ’di nas bzun nas. Pali: ito patthaya.
6 Tibetan: bzan po dan nan pa. Pali: sammanane avamanane.
7 Tibetan: gnod pa dan phan par byas. Pali: sammananavamananesu.
8 Tibetan: thob par ’gyur. Pali: bhavissasi.
9 Tibetan: gnas par gyis 6ig. Pali: adhitthasi.
10 Tibetan: thob ’dod, the previous four equivalent Tibetan verses have, thob byed. Pali: bhavissare, here and in four 
previous equivalent verses
11 Tibetan: thob byed pa. Pali: bodhipacana.
12 Tibetan: bsnen dan bsten par byas pas so. Pali: asevitanisevitam,
13 Tibetan omits this pada, but it may be reasonably assumed to follow  previous equivalent verses, and could then 
be reconstucted thus: (*brtan por byas ste gzun bar bya). Pali: dalham katva samadiya.
14 Tibetan: yan dag byan chub. Pali: sambodhim.
15 Tibetan: thams cad blugs kyan bzod par byed // skyug bro ba ni byed pa med//. Pali: sabbam sahati nikkhepam na 
karoti patigham dayam.
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Similarly you, during all those acts that benefit or harm you, 
proceed1 to the perfection of patience, you will obtain perfect bodhi2
1 2 8 .
7. The perfection of truthfulness.
Furthermore, he thought: ‘You should see3 that it is not only this dhamma that causes buddhahood/ 
When seeking he saw the seventh, the perfection of truthfulness, and this thought occurred to him: ‘Wise 
ascetic4 Sumedha, understanding this,5 you should also perfect the perfection of truthfulness! Even if 
lightning strikes one’s head, (30b) knowing the power of desire for the sake of wealth and so on, don’t lie. 
Just as a star such as the healing star,6 at all seasons when it leaves its own course does not proceed on 
another course, it proceeds on its own course. In that way you, holding7 to the truth, do not lie. You will 
obtain buddhahood.’8 One should strengthen the seventh perfection of truthfulness and make a resolution! ’9 
On account of which it is said:
Bv I I 145-149
It is not only this dhamma which desires10 to attain bodhi,
you should also seek any other dhammas which cause its attainment.11
Then, when he seeking sees the seventh perfection of truthfulness, 
that former Mahasattas have approached and adhered to.12
Now, make the seventh one firm and should seize it!13 
Since you do not waver, you will obtain perfect bodhi14
1 Tibetan: gyur nas, (previous verses have: son ste). Pali: gantva.
2 Tibetan: de b iin  khyod kyis thams cad la // phan dan gnod pa byed pa na // bzod pa’i pha rol phyin gyur nas // 
byan chub yan dag thob par ’gyur //. Pali: Tath’ eva tvam pi sabbesam sammanavamanakkhamo //  khantiparamitam 
gantva sambodhim papunissasiti.
3 Tibetan: blta bar bya’o. Pali: bhavitabbam.
4 Tibetan: dka’ thub pa. Pali omits (*tapasa).
5 Tibetan: ’di nas bzun nas. Pali: ito patthaya.
6 Tibetan: tha skar la sogs pa’i rgyu skar. Pali: osadhitaraka.
7 Tibetan: bzun nas. Pali: pahaya.
8 Tibetan: thob par ’gyur. Pali: bhavissasi.
9 Tibetan: gnas par gyis Sig. Pali: adhitthasi.
10 Tibetan: thob ’dod. Pali: bhavissare.
11 Tibetan: thob byed pa. Pali: bodhipacana.
12 Tibetan: bsnen dan bsten par byas pas so. Pali: asevitanisevitam.
13 Tibetan: brtan par byas nas gnas par gyis.. Pali: dalham katva samadiya.
14 Tibetan: yan dag byan chub thob par gyis. Pali: sambodhim papunissasi.
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Just as the star, is equal1 in the world of devas and men, 
during its yearly cycle2 it does not go to another course.
You also, according to truth, do not go after grasping the truth3 
proceed4 to the perfection of truth, you will obtain perfect bodhi.5
129.
8. The perfection of resolution.
Furthermore, he thought: ‘You should see that it is not only this dhamma that causes buddhahood.’ When 
seeking he saw the eighth, the perfection of resolution,6 and this thought occurred to him: ‘Wise ascetic7 
Sumedha, understanding this,8 (31a) you should perfect the perfection of resolution! Whoever makes this 
determination will be unwavering in resolution. Just as a mountain, although buffeted by winds from all 
directions, will not be moved or shaken but remains in its own place. In that way, if you do not waver in 
your resolutions, then you will obtain buddhahood.’9 One should abide10 having made firm the eighth 
perfection of resolution!’ On account of which it is said:
Bv II 150-154
It is not only this dhamma which desires11 attainment of bodhi, 
you should also seek others which cause its attainment.12 {Pa24}
Then when he seeking sees the eighth perfection of resolution, 
that former Mahasattas have approached and adhered to.13
Now, make the eighth one firm and should seize it!14 
Since you do not waver, you will obtain perfect bodhi.15
1 Tibetan: mtshuns pa. Pali: tulabhuta.
2 Tibetan: dus kyi lo yi dus su ni. Pali: samaye utupasse.
3 Tibetan: bden pa bzun nas mi ’gro ba. Pali: saccesu ma vokkami vlthito.
4 Tibetan: gyur nas,.Pali: gantva.
5 Tibetan: byan chub yan dag thob par ’gyur //. Pali: sambodhim papunissasi.
6 Tibetan: lhag par gnas pa. Pali: adhitthana.
7 Tibetan: dka’ thub pa. Pali omits (*tapasa).
8 Tibetan: ’di nas bzun nas. Pali: ito patthaya.
9 Tibetan: thob par ’gyur. Pali: bhavissasi.
10 Tibetan: gnas par gyis Sig. Pali: adhitthasi.
11 Tibetan: thob ’dod. Pali: bhavissare.
12 Tibetan: thob byed pa. Pali: bodhipacana.
13 Tibetan: bsnen dan bsten par byas pas so. Pali: asevitanisevitam.
14 Tibetan: brtan par byas ste gnas par gyis. Pali:dalham katva samadiya.
15 Tibetan: yan dag byan chub thob par ’gyur. Pali: sambodhim papunissasi.
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Just as the great rock of a mountain, does not move and is well established, 
without being moved by the great wind, it abides in its own place.
Similarly you do not waver in all resolutions,
proceeding1 to the perfection of resolution, you will obtain perfect bodhi.2
130.
9. The perfection of friendliness.
Furthermore, he thought: ‘You should see that it is not (31b) only this dhamma that causes buddhahood. 
When seeking he saw the ninth, the perfection of friendliness,3 and this thought occurred to him: ‘Wise 
ascetic4 Sumedha, understanding this,5 you should also perfect the perfection of friendliness! You should 
think of profit and loss as the same! Just as water touches6 and cools equally a bad man and a good man. 
In that way you also, being single minded in friendliness for all beings, will obtain buddhahood.’7 One 
should abide making firm the ninth perfection of friendliness! On account of which it is said:
Bv 11155-159
It is not only this dhamma which desires8 the attainment of bodhi, 
you should also seek any other dhammas which cause its attainment.9
Then when seeking he sees the ninth perfection of friendliness, 
approached and relied on by former great men.10
Now, make the ninth one firm and dwell producing friendliness!11 
If desiring to obtain bodhi, there is no equal to friendliness.12
Just as water touches and will cool equally,
beings who are good or evil, and causes dust and dirt to be abandoned.13
1 Tibetan: gyur pas. Pali: gantva.
2 Tibetan: yan dag byan chub thob par ’gyur. Pali: sambodhim papunassasi.
3 Tibetan: byams pa. Pali: metta.
4 Tibetan: dka’ thub pa. Pali omits (*tapasa).
5 Tibetan: ’di nas bzun nas. Pali: ito patthaya.
6 Tibetan: reg. Pali: pharati.
7 Tibetan: de ltar na ’di ltar khyod kyis kyan sems can thams cad la byams pa’i sem s gcig tu gyur nas sails rgyas 
thob par gyur ro. Pali: evam evam tvam sabbasattesu mettacittena ekacitto honta Buddho bhavissasiti.
8 Tibetan: thob ’dod. Pali: bhavissare.
9 Tibetan: thob byed pa. Pali: bodhipacana.
10 Tibetan: bsnen dan bsten par byas pa’o. Pali: asevitanisevitam.
11 Tibetan: byams par byas te gnas par gyis. Pali: dalharh katva samadiya.
12 Tibetan: byams pa mtshuns pa med par ’gyur. Pali: mettaya asamo hohi.
13 Tibetan: spon bar byed. Pali: pavaheti.
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Similarly, you should act with equal friendliness to both the bad and good,1 
proceeding2 to the perfection of friendliness you will obtain perfect bodhi.3
1 3 1 .
10. The perfection of equanimity.
Furthermore, he thought: ‘You should see that it is not only this dhamma that causes (32a) buddhahood.’ 
When seeking he saw the tenth, the perfection of equanimity, and this thought occurred to him: ‘Wise
ascetic4 Sumedha, understanding this,5 you should perfect the perfection of equanimity! You should abide
impartially even to joy and suffering. Just as the earth, although smeared with pure and impure things is 
impartial. In that way, if  you also abide impartially to joy and suffering, you will obtain buddhahood.’6 
One should abide making firm the tenth perfection of equanimity!7 On account of which it is said: {Pa25}
Bv I I 160-164
It is not only this dhamma which desires8 the attainment of bodhi, 
you should also seek other dhammas which cause its attainment.9
Then when seeking he sees the tenth perfection of equanimity, 
that former Mahasattas have approached and adhered to.10
Now, make the tenth one firm and should seize it!11 
Like a scale that is full, you will obtain perfect bodhi.12
Just as the earth, if smeared with pure and impure things,
since it is equipoised without partiality, it rejects it without anger.13
Just as you are always balanced between joy and suffering,
proceeding14 to the perfection of equanimity, you will obtain perfect bodhi.15
1 Tibetan: mi phan dan phan la’n. Pali: pi ahitahite.
2 Tibetan: gyur nas. Pali: gantva.
3 Tibetan: yah dag byan chub thob par ’gyur. Pali: sambodhim papunassasi.
4 Tibetan: dka’ thub pa. Pali omits (*tapasa).
5 Tibetan: ’di nas bzun nas. Pali: ito patthaya.
6 Tibetan: thob par ’gyur. Pali: bhavissasi.
7 Tibetan: gnas par gyis Sig. Pali: adhitthasi.
8 Tibetan: thob ’dod. Pali: bhavissare.
9 Tibetan: thob byed pa. Pali: bodhipacana.
10 Tibetan: bsnen dan bsten par byas pas so. Pali: asevitanisevitam.
11 Tibetan: brtan par byas nas gnas par gyis. Pali: dalham katva samadiya.
12 Tibetan: yah dag byan chub thob par ’gyur. Pali: sambodhim papunassasi.
13 Tibetan: ltos pa med cih btan snoms pas // khro ba med par spon ba yin //. Pali: upekkhati ubho p ’ ete 
kopanunay avaj j ita.
14 Tibetan: gyur nas. Pali: gantva.
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1 3 2 .
Mastery of the perfections.
(32b) Then he thought: ‘The bodhisattas in these worlds perfect bodhi1 and those very dhammas that 
cause buddhahood. There are no others apart from2 these ten perfections. These ten perfections are not 
above in the sky, nor below on the earth, they are also not in the directions such as eastern and so on. 
They abide within my very heart. So seeing those established in his heart, he should resolve3 strengthening 
them all. Remembering again and again in forward and reverse order, he makes them firm. Grasping them 
from the end, then should reflect up to the beginning. Grasping from the first and reflecting to the end. 
Grasping from the middle, then should reflect up to the end and the beginning. Grasping from the 
beginning and the end, then should look as far as the middle. Abandoning the body is called a perfection,4 
abandoning external wealth is called a minor perfection.5 Abandoning life is called the highest perfection6 
These are the ten perfections, the ten minor perfections and the ten highest perfections. You should 
remember it to be like stirring the great ocean, that boils like oil on a fire, within the world system with 
Mahameru.7 While he remembered the ten perfections, the splendour8 of the Dhamma like the breaking of 
bamboo crushed by the foot of a large elephant on the girth of this great earth, that (33a) exceeds two 
hundred and forty thousand yojanas,9 let out a noise like the great clamour produced from pressing in a 
sugar-cane mill. It trembled and shook like a potter's wheel, and revolved like an oil mill.10 On account of 
which it is said:
Bv 11165-167
Whichever dhammas of this world cause the attainment of bodhi,n
15 Tibetan: yan dag byan chub thob par ’gyur. Pali: sambodhim papunassasi.
1 Tibetan: byan chub rdzogs par byed pa. Pali: bodhiparipacana.
2 Tibetan: dor na. Pali: thapetva.
3 Tibetan: gnas par bya’o. Pali: adhitthaya
4 Tibetan: pha rol tu phyin pa. Pali: paraml.
5 Tibetan: ne ba’i pha rol tu phyin pa. Pali: upaparaml.
6 Tibetan: don dam pa’i pha rol tu phyin pa. Pali: paramatthaparami.
7 Tibetan: m e’i steiis su ’bru mar bskol ba bzin du khor yug gi nan du rgya mtsho chen po ri bo mchog rab kyis 
bsrub pa bzin du dran par bya ste. Pali: viya Mahamerum mantham katva cakkavalamahasamuddam alulento viya ca 
sammasi.
8 Tibetan: chos kyi gzis. Pali: dhammatejena.
9 Tibetan omits. Pali: yojana.
10 Tibetan: de’i pha rol tu phyin pa bcu dran par byas nas chos kyi gzis ’bum phrag gnis dan / ston phrag bzi bcu 
lhag pa’i sa chen po ’di’i stugs la glan po ches rkan pas gnon cih smyug ma ’chag pa bzin du’o // bur sin gi ’khrul 
’khor bziin du bstir ba dan sgra chen po sgrogs pa bzin du yan dag par sgrogs so // rab tu g.yos so // yan dag par rab 
tu g.yos te rdza mkhan gyi ’khor lo bzin no // ’bru mar gyi ’khrul ’khor bzin du yons su bskor ro //. Pali: Tassa dasa 
paramiyo sammasantassa sammasantassa dhammatejena catunahutadhikani dve yojanasatasahassani bahala ayam 
mahapathavi hatthina akkantanalakalapo viya piliyamanarh ucchuyantam viya mahaviravam viravamana samkampi 
sampakampi sampavedhi, kulalacakkam viya telayantacakkam viya ca paribbhami.
11 Tibetan: byan chub thob byed. Pali: bobhipacana.
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this is the highest there is no other, make it firm and fix1 it in the mind!
Remembering these dhammas to have an unwavering nature,
the splendour of the Dhamma shakes the earth and the thousand fold world.
The insentient earth2 is crushed like a sugar mill,
and so the earth shakes, just as the wheel of an oil mill. {Pa26}
Since this great earth shakes, those men who abide in the city of Rammanagara3 are unable to stand.4 
They fall, fainting and senseless,5 like the great tree of the earth6 trembles when shaken by the wind at the 
end of an aeon. Vessels such as jars are broken7 and due to clashing together, are ground into dust and 
small pieces. All beings become afraid and go to the teacher's presence. Saying: ‘Bhagavan, what is this, 
is it a war8 of the ndgas or creatures or yakkhas or devas, or a war of some others? We (33b) do not 
know.9 Moreover, this causes injury10 to all the people. What is the cause of this, is it due to evil of the 
world, or to the good? Tell us the cause of this.’ The teacher hearing their story, said: ‘Don’t you fear, 
don’t you even think about it.11 You have nothing to fear from these signs.12 When I predicted today13 that 
the wise ascetic14 Sumedha will be the Buddha named Gotama in the future. He then remembered15 the 
perfections, remembering the perfections he investigated them.16 The ten thousand fold world system 
instantly shook and let out a noise due to the power of the Dhamma.’17 On account of which it is said:
Bv 11168-174
As long as there are those assemblies in the Buddha's attendance 
those assemblies suffer mentally, and fainting, lie on the ground.18
Many thousand pots and many hundreds of large vessels,
1 Tibetan: zog. Pali: patitthaha.
2 Tibetan: sems med pa yi sa gzi ni. Pali: calat! ravatl puthavi.
3 Tibetan: dga’ ba can gyi gron khyer.
4 Tibetan: ldan bar. Pali: santhatum.
5 Tibetan: brgyal ba dan bag med pas. Pali: mucchitamucchita.
6 Tibetan: sa’i Sin chen po. Pali: mahasala.
7 Tibetan: ’dzad pa. Pali: pavattantani.
8 Tibetan: klu ’khrugs pa. Pali: nagavatto,
9 Tibetan: ’tshal ba. Pali: janama.
10 Tibetan: ne bar ’tshe bar gyur. Pali: upadduto.
11 Tibetan: ma sems sig. Pali: ma cintayittha.
12 Tibetan: mtshan ma ’di mams. Pali: itonidanam.
13 Tibetan: gan tshe dag gis de rin. Pali: yo so may a ajja.
14 Tibetan: dka’ thub pa. Pali omits (*tapasa).
13 Tibetan: dran par byed do. Pali: sammasati.
16 Tibetan: des pha rol tu phyin pa dran par byed cin dpyod do. Pali: tassa paramiyo sammasantassa vilolentassa.
17 Tibetan: chos kyi gzi brjid kyis. Pali: dhammatejena.
18 Tibetan: de ni de ru sdug bsnal sems // brgyal bar gyur nas sa la nal //. Pali: pavedhamana sa tattha mucchita seti 
bhumiya.
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are ground to powder and dust there, since they are broken by clashing together.
Faint, afraid and fearful, they fall due to a troubled and confused mind, 
all the assembled beings went to Diparhkara's presence.
What will happen to these worlds is it good or bad?1
Torment has arisen in all the world, we ask (34a) you, Clear visioned one.2
Teaching the Dhamma to all of them, the great sage Dipamkara said,
'Do not fear or be perturbed by the movement of this earth.’3
For whoever I today prophesise: 'He will be Buddha in those worlds,’ 
he remembers the Dhamma adhered to by former Jinas.4
Since he remembers5 those dhammas, the entire buddhabhumi,
the earth, and ten thousand fold world together with its devas, shakes due to that.
Those many people hearing the Tathhagata’s words, were pleased and contented, and taking flowers, 
perfumes and unguents, went out from the city of Ramma6 going to the Bodhisatta’s presence, offering 
flowers and so forth, and making salutation and praises, remained7 in the city of Ramma.8 The Bodhisatta 
remembering the ten perfections, and making a strong effort and making the resolution,9 he rose from his 
seat. On account of which it is said: {Pa27}
Bv 11175-176
Hearing the words of the Buddha the mind was instantly fearless,10 
all came into my presence and again made salutations.
Undertaking11 the Buddha’s qualities making the mind firm,12 
then I, rising from my seat, made salutation to Dipamkara.
1 Tibetan: ’jig  rten pa m ams ci phyir gyur // dge ba’am yan na sdig gam ci //. Pali: Kim bhavassati lokassa 
kalyanam atha papakam.
2 Tibetan: ’jig  rten kun la ner ’tshe byun // spyan ldan legs par gsun du gsol //. Pali: sabbo upadduto loko, tarn 
vinodehi cakkhuma.
3 Tibetan: de mams kun la chos bstan cm // thub pa chen po mar me mdzad // ’jigs par ma byed dbugs dbyun gis // 
’di yi sa gzi g.yo bas ni II. Pali: Tesam sada sannapesi Dipamkaro Mahamuni: “vissattha hotha ma bhatha imasmim  
puthavikampane.
4 Tibetan: de ni chos ni dran par byed // snon gyi rgyal ba bsten byas 6in //. Pali: eso sammasati dhammam 
pubbakam jinasevitam.
5 Tibetan: dran byed pas. Pali: sammasato.
6 Tibetan: dga’ ba can.
7 Tibetan: gnas so. Pali: pavisi.
8 Tibetan: dga’ ba can.
9 Tibetan: lhag par gnas nas. Pali: adhitthaya.
10 Tibetan: ’jigs med sems. Pali: mano nibbayi.
11 Tibetan: sems par byed. Pali: samadhiyitva.
12 Tibetan omits pada. Pali: dalham katvana manasam.
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Then, when the Bodhisatta rose from his seat all the devas of the ten thousand fold world gathered,1 
making offerings with divine flowers and perfumes. Saying: ‘Noble (34b) ascetic Sumedha, today at the 
feet of Dasabala Dipamkara, you made the aspiration in order to procure great benefit.2 You will accomplish 
them without hindrance.3 There, you will be free from fear and faint heartedness.4 Even a slight illness 
will not arise in the body, and may you quickly perfect the perfections and accomplish perfect buddhahood!5 
Just as a flower bearing tree, or a fruit bearing tree, ripens its flowers and ripens its fruit in season. 
Similarly, you also make the resolution at the right time, and quickly perfect the highest.’6 They praised 
him with praises and blessings and so on. After making praises in that way, each deva went to their own 
abode. The Bodhisatta, hearing the praises and so forth of the devas,1 said: ‘After four incalculable aeons 
and more than one hundred thousand aeons, and after perfecting the ten perfections I will obtain buddhahood.’ 
Making8 firm effort, and having made the resolution, he rose into the sky and went to Himavant. On 
account of which it is said:
Bv I I 177-187
Both devas and men, rising from their seats, 
spread those divine and human flowers equally.
Both devas and men, being pacified praised him,9 
'may you obtain that great wish of yours as you desire.’
Attaining an (35a) untimely death,10 weakened by all those illnesses, 
let no hindrances arise for you, may you quickly obtain highest bodhi.
Just as at the right season, the tree comes into blossom, 
similarly you, great hero,11 blossom with buddha-knowledge.
Just as, any perfect Buddha has perfected the ten perfections, 
similarly, you great hero, perfect the ten perfections!
Just as, any perfect Buddha becomes enlightened on the seat of bodhi, 
similarly, you great hero, become enlightened in the Jina’s bodhil
! Tibetan: ston phrag bcu’i lha thams cad ’dus nas. Pali: sakaladasasahassacakkavale devata sannipatitva.
2 Tibetan: don chen po don du gner ba’i phyir don du gner to //. Pali: mahatl patthana patthita.
3 Tibetan: de yis de mams la bar gcod med cih rdzogs par ’gyur ro. Pali: sa te anantarayena samijjhatu.
4 Tibetan: zum par med par. Pali: (ma) chambhitattam.
5 Tibetan: yan dag par rdzogs pa’i sans rgyas grub par gyis sig. Pali: sammasambodhirti pativijjha.
6 Tibetan: myur du mchog rdzogs par byed pa. Pali: khippam bodhim uttamam phusassu.
7 Tibetan: byan chub sems dpas kyan lha la sogs pa’i bstod pa thos par byas nas. Pali: Bodhisatto pi devatahi 
abhitthuto.
8 Tibetan omits. Pali: katva.
9 Tibetan: lha dan mi rnams ghis ka yan // thams cad zi bar gyur zes bstod //. Pali: Vedayanti ca te sotthim dava 
manussaka ubho.
10 Tibetan: dus min ’chi ba rin du son. Pali: Sabbitiyo vivajjantu.
11 Tibetan: dpa’ chenpo. Pali: mahavlra.
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Just as, any perfect Buddha should turn the wheel of Dhamma, 
similarly, you great hero, turn the wheel of Dhamma!
Just as, the full moon due to its purity disperses light, (Pa28)
similarly, you who have completed his wish1, emit rays in the ten thousand.
(Pa28) Just as, the sun freed from Rahu2 discharges hot light rays, 
similarly, you freeing the world, discharge resplendent light rays.
Just as any river proceeds to the great ocean,
so the various worlds of devas and men will follow you.
They praise and extol you, who undertakes3 the ten dhammas, 
he perfecting these dhammas, then went to the great forest.
The discourse on wise4 (35b) Sumedha is completed.
1 Tibetan: bsam rdzogs pa. Pali: punnamano.
2 Tibetan: sGra gcan.
3 Tibetan: gnas byas nas. Pali: samadiya.
4 Tibetan: mkhas pa. Pali omits (*pandita).
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The Twenty-four Buddhas.
133.
The Bhagavan Dipamkara.
Those who dwelled in the city of Rammana1 entered the city, giving many gifts to the Buddha2 and the 
assembly of monks. The teacher taught the Dhamma3 to them, and established many people in the going 
for refuge. He left the city of Rammana, thereafter as long as life remained4 he performed all the duties of 
a Buddha,5 and gradually attained nibbana in the element of nibbana that has no remainder.6 Since 
something should be said about this, all of that should be understood as it is explained in the Buddhavamsa. 
It is said therein:
Bv II 188-206, 212-213, 215-218
Then you people made those offerings to the leader of the world and sangha, 
and went for refuge to the teacher Dipamkara.
The Tathagata established7 some in the going for refuge, 
some with five precepts, others with ten precepts.
Whoever gives to another the four best fruits,
whoever gives these unequalled dhammas, he discriminates.8
The chief of men gives the eight best attainments to anyone, 
he infuses9 the three knowledges, and six higher knowledges to anyone.10
In that order,11 many men were given the great sage’s advice, 
it is extensive, (36a) it is the teaching of the lord of the world.
1 Tibetan: dga’ ba can.
2 Tibetan: sans rgyas la sogs pa’i. Pali buddhapamukhassa.
3 Tibetan: chos bstan tin  bstan nas. Pali: dhammam desetva
4 Tibetan: lhag par gnas pa ji srid ’tsho’i bar de srid du. Pali: tato uddham pi yavatayukam.
5 Tibetan: sans rgyas kyi ’phrin las. Pali: Buddhakicca.
6 Tibetan: lhag ma med par yons su mya nan las ’das pa’i dbyins su yons su mya nan las ’das so. Pali: anupadisesaya 
nibbanadhatuya parinibbayi.
7 Tibetan: nes gsuns pa. Pali: nivesesi.
8 Tibetan: gan zig la ni mtshuns med chos // so so yan dag rig pa byin. Pali: kassaci asame dhamme deti so 
patisambhida.
9 Tibetan: zugs. Pali: pavecchati.
10 Tibetan: gan zig  la ni rig pa gsum // mrion par zes pa drug la zugs. Pali: tisso kassaci vijjayo chalabhinna 
pavecchati.
11 Tibetan: de yis rig pa. Pali: tena yogena.
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The bull shouldered and large jawed one,1 with the name Dipamkara, 
frees many beings, and liberates those destined for hell.
Seeing beings in need of freedom, in an area of a hundred thousandyojanas, 
instantly the great sage approached, in order to teach them.
The Buddha’s first attainment2 awakened3 a hundred kotis,
the second attainment of the lord awakened one hundred thousand4 hot is.
When the Buddha taught the Dhamma in the abode of devas, 
the third attainment was ninety thousand kotis. {Pa29}
They were the three assemblies5 of the teacher Dipamkara, 
the first assembly was a hundred thousand kotis.
Moreover, when the Jina dwelled in solitude on Narada's hill,6
the hundred thousand who were pure, and free of the asavas, were pacified.7
When the great hero stayed8 on top of Sudassana’s mountain, 
then the sage9 was attended10 by ninety thousand kotis.
Then, I was the supreme11 austere ascetic,12
I moved in the sky, as one who has gone beyond the five higher knowledges.
There were ten and twenty thousand who realized13 the Dhamma,
the realization of the ones and twos were innumerable and without measure.
The merchants realised the extensive teaching, then perfected the psychic powers,14 
and the Bhagavan Dipamkara's (36b) teaching was purified.15
1 Tibetan: ’gram chen po. Pali: mahanu.
2 Tibetan: ’dus pa. Pali: abhisamaya.
3 Tibetan: rtogs par byas. Pali: abodhhayi.
4 Tibetan: ’bum phrag gcig. Pali: J I  p. 2 8 ,  satasahassam; Bv p. 2 2 ,  navutikotim.
5 Tibetan: ’dus pa. Pali: sannipata.
6 Tibetan: na ra dha yi phur. Pali: Naradhakutamhi.
7 Tibetan: zi ba. Pali: samimsu.
8 Tibetan: ji srid bzugs. Pali: J. I  p. 2 9 ,  yada vasi; Bv p. 2 2 ,  yamhi kale.
9 Tibetan: de tshe thub pa. Pali: J I p. 2 9 ,  tada Muni; B v p. 2 2 ,  mahamuni.
10 Tibetan: ’khor. Pali: pavaresi.
11 Tibetan: mchog. Pali omits.
12 Tibetan: sdom brtson gka’ thub pa. Pali: jatilo uggatapano.
13 Tibetan: ’dus par. Pali: abhisamayo.
14 Tibetan: rdzu ’phrul ldan zin. Pali: J I  p. 2 9 ,  iddham pitam; Bv p. 2 2 ,  iddham phitam.
15 Tibetan: rgya che ded dpon can ses pa //  de tshe rdzu ’phrul ldan zin rdzogs // bcom ldan ’das ni mar me mdzad // 
bstan pa 6in tu dag cm mdzes //. Pali: Vittharikam bahujannam iddham pitam ahu tada / Dipamkarassa Bhagavato 
sasanam suvisodhitam. //
195
Jatakanidana Translation
Those four hundred thousand, were possessed of six knowledges and great powers, 
that pure1 retinue always surrounds Dipamkara, the knower of the world.
Whoever at then renounced the human state,
and did not obtain a superior mind,2 they were censured.
The arahats, pure and without asavas, acquire3 teachings that blossom well, 
and beautify4 the worlds of devas and men.5
The teacher was Dipamkara, his city was called Rammavati, 
his father was king Sumedha,6 his mother7 was Sumedha.
Sumangala and Tissa were the foremost disciples,
the attendant8 of the teacher Dipamkara was named Sagata.
Nanda and Sunanda were the foremost female disciples, 
the bhagavan’s bodhi tree, was called the pipphali.9
The great sage,10 Dipamkara, was eighty cubits in height, 
blossoming like a tree,11 flowering like the great sala12 tree.
The life of the great sage13 was one hundred thousand years, 
as long as he dwelled there, he freed many people.
Causing the Dhamma to appear14 that also freed many people, 
shining like a bonfire, then, together with his disciples, was liberated.15
The psychic power, the fame, and the precious jewels on the feet,
all were entirely (37a) dissolved, and those conditioned dhammas16 were abandoned.17
1 Tibetan: yons dag ldan. Pali omits.
2 Tibetan: sems kyi lhag ma. Pali: manasa sekha.
3 Tibetan: rned pa. Pali omits.
4 Tibetan: ne bar mdzes. Pali: upasobhati.
5 Tibetan: lha dan mi mams. Pali: JI p. 29, sadevake; B v p. 22, sabbada.
6 Tibetan: bio gros bzaii po. Pali: J I  p. 29. Sumedho; Bv p. 22. Sudevo.
7 Tibetan: yum. Pali: J I  p. 29, janiya; Bv. p. 22, janika.
8 Tibetan: ne gnas. Pali: upatthaka.
9 Tibetan: pirn pa la. Pali: pipphali, E. Patana bo, Yellow-barked fig; Ficus arnottiana (Miq.) Miq., Ficus lacor 
Buch.-Ham. (GIMP, GVDB), Moraceae, see J. Liyanaratne, “South Asian Flora as reflected in the Twelfth-Century 
Pali Lexicon Abhidhanappadipika”, JFTS, 20, 1994, p. 90.
10 Tibetan: thub pa chen po. Pali: Mahamuni.
11 Tibetan: Sin. Pali: dlparukkha.
12 Tibetan: sa la. Pali: sala, S. sal; E. Sal tree; Shorea robusta C.F. Gaertn., Dipterocarpaceae, see J. Liyanaratne, 
“South Asian Flora as reflected in the Twelfth-Century Pali Lexicon Abhidhanappadipika”, JPTS, 20, 1994, p. 108.
13 Tibetan: dran sron chen po. Pali: Mahesino.
14 Tibetan: snan bar byas nas. Pali: jotayitvana.
15 Tibetan: ’das. Pali: nibbuta.
16 Tibetan: ’dus byas chos. Pali: sabbasamskhara
17 Tibetan: gton ba: Pali: ritta.
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Bv III 1
{Pa30} After Dipamkara the teacher was named Kondanna,1 
with limitless brilliance, endless fame, boundless and imponderable.2
134 .
The Bhagavan K ondanna.
Furthermore, after the Bhagavan Dipamkara, following the elapse of one immeasurable aeon,3 the teacher 
appeared, who was the leader4 named Kondanna. He had three assemblies of disciples: the first assembly 
had one hundred thousand kotis, the second had one thousand kotis, the third had ninety thousand5 kotis. 
At that time the Bodhisatta was the world ruling king6 named Vijitavl.7 He gave a great gift to those large8 
congregations of monks, numbering one hundred thousand kotis, in the presence of9 the Buddha. The 
teacher having made the prediction to the Bodhisatta, saying: ‘You will be a Buddha’, and taught the 
Dhamma. After hearing the doctrine10 of the teacher, he abandoned the kingdom, and went forth. Then 
after learning the Tipitaka, he produced the eight attainments, and the five higher knowledges, and 
without leaving jhana11 was reborn in the Bramaloka. Moreover, the Buddha Kondanna’s12 city was 
Rammavatl;13 his father was the king Sunanda14 and his mother queen Sujata.15 The foremost of his 
disciples were the two Bhadda and Subhadda;16his attendant was named Anuruddha;17the foremost of his 
female disciples were Tissa (37b) and Upatissa18 and his bodhi tree the sdlakalydni.19 The length of his 
body was eighty eight cubits and eight thousand years the span of his life.
1 Tibetan: Ko ndi nya, see edition for variant orthography.
2 Tibetan: rin la sems dpa’ gz;al du med. Pali: appameyyo durasado.
3 Tibetan: bskal pa. Pali omits.
4 Tibetan: ’dren pa. Pali omits.
5 Tibetan: phrag dgu bcu. Pali: navuti.
6 Tibetn: rgyal po. Pali: omits.
7 Tibetan: rNam par rgyal ba.
8 Tibetan: chen po. Pali omits.
9 Tibetan: la sogs pa. Pali: pamukha.
10 Tibetan: chos. Pali: dhammakatha.
11 Tibetan: bsam gtan ma bor. Pali: aparihinajjhaana.
12 Tibetan: Ko ndi nya, see edition for variant orthography.
13 Tibetan: dGa’ ba can.
14 Tibetan: Sin tu dga’ ba.
15 Tibetan: Rigs bzan lha mo.
16 Tibetan: bZari po dan Legs bzan.
17 Tibetan: Mi ’gal ba.
18 Tibetan: rGyal ma dan Ne rgyal ma.
19 Tibetan: dge ba sin ni sa lya, see edition for variant orthgraphy.
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1 3 5 .
The Bhagavan Mangala.
After him, following the elapse of one immeasurable aeon, four Buddhas appeared1 in one aeon: Mangala, 
Sumana, Revata and Sobhita.2 The Bhagavan Mangala had three assemblies of disciples: in the first of 
those assemblies there were a hundred thousand kotis of monks, in the second a thousand kotis and in the 
third ninety thousand3 kotis. Then a cousin named Ananda, with a retinue numbering ninety thousand4 
kotis, came to the teacher’s presence in order to hear the Dhamma. The teacher explained his previous 
teachings to him in a graduated way;5 then he and his retinue attained analytical knowledge and arahatship.5 
The teacher looked at the previous deeds of those clansmen,7 and seeing those robes and bowls that arise 
due to psychic power, stretched out his right hand saying: "Come, monks?’ All of them instantly bore the 
bowls and robes that arose due to psychic power, and were received like theras of sixty years standing 
who had the requisite things,8 venerating the teacher they surrounded him.9 Just as (38a) for other 
Buddhas there are light rays from all around the eighty cubit high body; this Bhagavan’s bodily light rays 
are not like that, but remained emanating constantly into the ten thousand fold world system. The trees, 
the earth, the mountains and the oceans and so forth, even cooking pots and the like, were as if adorned 
with gold. The extent of his life was ninety thousand years.10 At that time the moon and the sun were 
unable to shine their own light rays, and the distinction between night and day was unknown. {Pa31} 
Those beings, as in the sunshine of the day,11 always go by the radiance of the Buddha. The people knew 
the night and day by recourse to the closing of flowers at night, and the singing of birds in the morning. 
They thought: 12<Why is it not like this for those other perfect13 Buddhas?’ It is not that they lack this, for 
if they wished they would be able to emanate light to the ten thousand fold world system or beyond. 
Moreover, the Bhagavan Mangala, due the power acquired in former times, abides pervading the ten 
thousand fold world system uninterruptedly with his bodily radiance, as others fill a six foot halo.14 In the 
course of his life as a bodhisatta he dwelled living as Vessantara,15 together with son and wife he lived on
1 Tibetan: byon par gyur. Pali: nibbattimsu.
2 Tibetan: bKra 3is bzan po, Thugs bzan po, Nam gru can, mDzes pa can.
3 Tibetan: phrag dgu bcu. Pali: navuti.
4 Tibetan: phrag dgu bcu. Pali: navuti.
5 Tibetan: snon gyi gtam mams go rims bzin du. Pali: anupubbilatham.
6 Tibetan: so so yah dag par rig pa dan dgra bcom pa thob bo//. Pali: patisambhidahi arahattam papuni.
7 Tibetan: rigs kyi bu mams. Pali: kulaputta.
8 Tibetan: cho ga phun sun tshogs par gyur nas. Pali: akappasampanna hutva.
9 Tibetan omits. Pali has line: Ayam assa tatiyo savakasannipato ahosi.
10 Tibetan omits. Pali: vassa.
11 Tibetan: nin mo ni ma sar ba bzin du. Pali: diva suriyalokena viya.
12 Tibetan: yah dag par rdzogs pa’i sans rgyas gzan mams la c i’i phyir ’di lta bu med pa yin nam. Pali: Kim pana 
annesarh Buddhanam ayam anubhavo n ’ atthlti.
13 Tibetan: yah dag par rdzogs pa’i sans rgyas. Pali: Buddha.
14 Tibetan: ’od ’dom gan ba. Pali: vyamappabha.
15 Tibetan: Thams cad sgrol.
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a mountain liken to (38b) Vamka mountain1. Then the yakkha, Kharadathika,2 hearing that he had given a 
great gift to the Mahapurisa,3 approached him in the form of a brdhmana, and in front of4 the Mahasatta5 
requested his son and wife. The Bodhisatta6 thought:7 ‘I will give my son and wife to the brdhmana’, 
delighted and content, he made the earth up to the edges of the sea shake.8 Then the yakkha remained 
crouching on the plank at the end of the walkway, and the Bodhisatta sat looking at him. Giving his son 
and wife to him,9 the yakkha ate the son and wife as if eating entrails. The yakkha looked at the 
Mahapurisa,10 from his open mouth a stream of blood flowed like a glowing fire. Although when seeing 
his mouth a mere hair’s tip of grief did not arise, and he thought: “The gift is well given.’ Moreover, a 
great joy11 arose in his body and he thought: ‘In the future, due to the benefits of the merit of giving12 
here, I will strive to emanate light rays which are like those.’ Due to that striving, the bodily radiance 
from the Buddha emanated outwardly, and he dwelled pervading those areas. Furthermore, due to his 
former deeds when a bodhisatta, he saw a stupa with the relics of a certain Buddha and thought: ‘It is 
fitting that I offer my life to the relics of this Buddha.’ Putting on a crown of precious wood and wrapping 
his entire body with other (39a) garments, like wood wrapped with cotton, he filled a golden vessel with 
butter worth one hundred thousand. He placed a hundred thousand wicks in it, lit the lamp and put it on 
top of his head, making his entire body blaze, then made circumambulation at the relic stupa. In that way 
even just a root of his hair was not heated during his exertions, from nightfall up to the dawn of the 
morning, it was as if  he were placed in a bunch of lotus flowers. If  this Dhamma is protected by oneself, 
the Dhamma will protect him. On account of which it is said:
Th 30313
1 Tibetan: ri bo bam ga.
2 Tibetan: mChe ba gcig pa gdug pa can.
3 Tibetan: skyes bu chen po.
4 Pali omits, *santika.
5 Tibetan: sems dpa’ chen po.
6 Pali: Mahasatta.
7 Tibetan: bsams nas. Pali omits.
8 Tibetan: omits. Pali has line: dve pi darake adasi.
9 Tibetan: de la bu dan bu mo by in pa dan. Pali omits.
10 Tibetan: gnod byin gyis skyes bu chen po de la blta ste. Pali: Mahaputisassa yakkham oloketva.
11 Tibetan: mchog tu dga’ ba chen po. Pali: mahantam pltisomanassam.
12 Tibetan: ’di la byin pa’i bsod nams kyi phan yon gyis. Pali: imassa me nissandena.
13 Jatakanidana p. 31; Th 303; sTog 89a; PDhp 227; U v 30. 7; Mvu II p. 80-1; Dhp-a I 82; J IV no.
448, v .30 ,p . 54; J IV no. 510, p. 496; B v-ap . 144; Dhp-a I p. 99, IV p. 105; T h -a llp . 128; A p-ap. 34;
Bv-a p. 144; JIV  p. 54, 496; Dhs-a p. 32.
Jatakanidana p.31,
dhammo have rakkhati dhammacarim, 
dhammo sucinno sukham avahati, 
esanisamso dhamme sucinne: 
na duggatim gacchati dhammacanti.
Tibetan sTog 39a.
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The Dhamma protects the practitioner of Dhamma,
if led by the Dhamma one accordingly obtains the Dhamma.
If one is properly led, the Dhamma is beneficial,
the practitioner of Dhamma does not go to an evil destiny.
{Pa32} As a result of this deed the Bhagavan’s radiant body remained pervading the ten thousand fold 
world system. Then, the Bodhisatta appeared to us as the brdhmana named Suruci.1 He went to the 
teacher’s presence in order to make an invitation to him, and hearing the exposition of the sweet Dhamma, 
said: ‘Sir,2 please come to my noonday meal tomorrow.’ The Bhagavan said: ‘Brahmana, how many 
monks do you require?’ He replied: ‘Sir, bring only the group of your retinue.’ Then as the teacher had 
only one assembly, the Bhagavan said: ‘There are eighty thousand kotis of monks.’ The Brahmana said: 
‘Sir, come for the noon day meal at my house with your entire assembly.’ (39b) and the Bhagavan3 
assented. The Brahmana, having made the invitation4 for tomorrow, went to his house, thinking: ‘I am 
able to give soup, food and clothes to the group, but where will they sit?’ Then the red stone throne of the 
king of the devas, sitting eighty four thousand yojanas above,5 became hot. Sakka6 thought: ‘Who is it 
who desires to eject me from this abode of mine?’ The lord of the devas,1 looking with his divine eye, saw 
the Mahapurisa and thought: ‘ So, the brdhmana named Suruci has invited the group of monks, with the 
Buddha at their head8, but is thinking about the seating area. It is proper that I, having gone there, partake
chos bzin bsrun na chos spyod do // chos kyis bsgral na chos b±in thob //  
legs par bsgral na chos phan yon // chos spyod nan ’gror mi ’gro’o //
Patna Dharm apada  227, Parana varga.
dhammo have rakkhati dhammacari 
dhammo sucinno sukhaya dahati 
esanuSamso dhamme sucinne 
na doggatim gacchati dhammacari.
Uddnavarga 30.7, Sukhavarga.
dharmah sada raksati dharmacarinam 
dharmah sucirnah sukham adadhati 
esanusarnso dharme suclrne 
na durgatim gacchati dharmacari.
M ahavastu  II p. 80-81 (b =  Uddnavarga , Sukhavarga 30.6) 
dharmo hi vai raksati dharmacarim 
chatram mahantam yatha varsakale 
eso nuSamso dharme suclrne 
na durgatim gacchati dharmacari.
1 Tibetan: &in tu sred pa.
2 Tibetan: btsun pa.
3 Tibetan: bcom ldan ’das. Pali: sattha.
4 Tibetan: don du gner cig. Pali: nimantetva.
5 Tibetan: sten na. Pali:matthake.
6 Tibetan: brGya by in.
7 Tibetan: lha’i dban po. Pali omits.
8 Tibetan: sans rgyas la sogs pa. Pali: buddhapamukham.
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in a share of the merit.’ Transforming into the form of a carpenter, and taking an axe, and an adze, he 
appeared before the Mahapurisa1 saying: ‘Whoever gives me wages, I will do his work.’ The Mahapurisa 
seeing him said: ‘What work are you able to do?’, he replied: ‘There is no work I do not know, I am able 
to make a house, or a resting place,2 or do any little job whatever.’ The Bodhisatta said:3 ‘Then there is 
my own work,41 invited, through the noble one,5 a group of a hundred thousand kotis of monks, are you 
able to make a seating area (40a) for them?’ The carpenter said: ‘If you pay me wages, I will make it.’ 
The Bodhisatta said: ‘Son, I am able.’ The carpenter said: ‘Very well, I will make it.’ He went, and 
looking at one area measuring twelve or thirteen yojanas, made it level, like a kasina mandala6 He 
looked at that thinking: ‘Let there be produced from below the earth7 a resting place that consists8 of the 
various seven precious things, up to the boundary of this area!’ Then, instantly, breaking through the 
earth, a resting place was completed. It had a support beam, made of gold on top9 of a capital made10 of 
silver, on pillars made of gold. There were jewelled pillars decorated with coral, coral pillars decorated 
with jewels, and pillar capitals made from the seven precious things, on pillars made from the seven 
precious things. Then, looking at it he thought: ‘Let there be a hanging net of bells at intervals on the 
resting place.’ While merely looking at it, the hanging net, which was shaken by the wind, gave out the 
sweet sound of the five kinds of music, like the divine singing of the devas. Then, thinking: ‘Let there be 
hanging scented garlands, and garlands of flowers at intervals!’, there were hanging garlands. Thinking: 
‘Let seats and stools arise, after breaking through the earth, for that group of monks numbering a hundred 
thousand kotisV (Pa33) Instantly they appeared on top of the earth11, and he thought: ‘Let there be large 
water pots evenly spaced out!’, and large water pots appeared. Then having (40b) made all those changes 
he went to the brahmana's presence, saying: ‘Sir, come here and look at the resting place! It is proper 
now to give wages to me.’ The Mahapurisa came and looked at the resting place. Instantly Sakka became 
invisible.12 While merely looking at it, his entire body began to emit five colours, and joy, continuously.13 
Then, looking at the resting place, this thought occurred: ‘This resting place is not the work of mankind. 
Surely the seat of Sakka has become hot, due to knowing14 my intention and my good qualities; for this 
resting place was made by Sakka king of the devas. Furthermore, it is improper for me to give hospitality 
in a resting place such as this for only one day, so I will give it over a seven day period.’ Even though an
1 Tibetan: skyes bu chen po. Pali: Mahasatta.
2 Tibetan: bsti gnas. Pali: mandapa.
3 Tibetan: byan chub sems dpa’ smras pa. Pali omits.
4 Pali has: Kim ayya ti.
5 Tibetan: ’phags pa las. Pali omits.
6 Tibetan: zad par snon po’i dkyil ’khor.
7 Tibetan: sa ’og nas. Pali omits.
8 Tibetan: byun ba. Pali: maya.
9 Tibetan: sten du. Pali omits.
10 Tibetan: byun ba. Pali: maya.
11 Tibetan: sa’i sten du. Pali omits.
12 Tibetan: de ma thag tu brgya byin mi snan bar gyur to. Pali omits.
13 Tibetan: kha dog lna dan ldan pa dga’ ba rgyun mi ’chad par ’phro bar gyur to. Pali: pancavannaya 
pitiya nirantaram phutam ahosi.
14 Tibetan: rtogs pas. Pali: agamma.
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external gift is unable to please those bodhisattas, but those bodhisattas become pleased by renunciation 
when giving, after cutting off their adorned heads, gouging out their pure eyes, or cutting out the flesh of 
their hearts. Our bodhisatta, in the Sibi j a t a k a daily bought five bushels worth of coins, and gave it as a 
gift in the middle of the city with its four gates. Giving that gift did not satisfy him, and when Sakka, king 
of the devas, came in the form of a brdhmana and requested his eyes; then when removing his eyes and 
giving them he became satisfied. Even the mere tip of the hair of suffering did not occur. Accordingly, 
bodhisattas are not pleased by reason of just giving. Therefore the Mahapurisa thought: ‘It is proper that I 
give a gift to that group of monks numbering a hundred thousand kotis for a week,’ then, seating them in 
that resting place, he gave the gift o f milk rice2 for a week. The milk rice is made by filling a very large 
pot with a large quantity of milk, and putting it on top of a large kitchen range,3 cooking by fire makes the 
milk thicken, then cooking it with a little fruit, honey, powder, and fresh butter, produces the meal of milk 
soup known as gavapana. Mankind is unable to serve it, but the devas served it alternately. When there 
was no room for those monks in that area, that extended twelve or thirteen yojanas, those monks seated 
themselves by their own powers. Washing the bowls of all those monks at the end of seven days, and 
after filling their bowls with new butter,4 melted butter,5 honey, and the water of boiled raw sugar for use 
as medicine, he gave these together with three robes. The cotton, which was the material of the robes 
obtained by the youngest monks of the group, was worth the sum of one hundred thousand. The teacher 
made his rejoicings, reflecting: ‘This man gives such a great gift as this. What will the gain be?’ Then he 
saw: ‘In the future, after the elapse of two uncountable periods, and more than one hundred thousand 
aeons, he will be the Buddha named Gotama.’6 Exclaiming to the Mahapurisa, he prophesied: ‘You 
{Pa34} will be the Buddha Gotama after the elapse of this time.’ The Mahapurisa, hearing the prophesy, 
thought: ‘I will be a Buddha. Since there is no profit in the household life,71 will go forth.’ Possessed of 
such a resolution as this he abandoned the house, as if spitting out a ball of spittle, and went forth in the 
presence of the teacher. Having gone forth, and learned the teaching of the Buddha, he produced the 
higher knowledges, and the attainments, at the end of his life was reborn in the Brahma world. Furthermore, 
the city of the Bhagavan Mangala the good8 was called Uttara,9 his father was king Uttara,10 and his 
mother was Uttara11. The foremost of his disciples were the two: Sudeva and Dhammasena,12 his attendant 
was named Palita,13the foremost of his female disciples were the two: Sivali and Asoka14, his bodhi tree
1 Tibetan: Si b i’i skyes rabs.
2 Tibetan: dga’ ba pa na. Pali: gavapana.
3 Tibetan: tshan dban chen po. Pali: uddhana.
4 Tibetan: mar gsar pa. Pali: sappi.
5 Tibetan: zun mar. Pali: navanlta.
6 Tibetan: go ta ma, see edition for variant orthography.
7 Tibetan: khyim pa na gnas pa la don med. Pali: ko me gharavasena attho.
8 Tibetan: bKra Sis bzan po. Pali: Mangala.
9 Tibetan: mchog.
10 Tibetan: mchog.
11 Tibetan: mchog ma.
12 Tibetan: ITah bzan dan Chos kyi sde.
13 Tibetan: bsKyan ba.
202
Jatafcanidanci Translation
was the ndga1 tree. The height of his body was eighty eight cubits, the span of his life was ninety 
thousand years.2 Having lived for (42a) ninety thousand years, he attained nibbana. Moreover, after the 
Buddha attained nibbana3 all the regions of the ten thousand fold sphere4 immediately became dark, and 
the people of all the spheres let out a great lament.
BvIV 1
After Kondanna, Mangala was the leader of the world,5
clearing the world’s darkness, diffusing the radiance of the light of the Dhamma.
136.
The Bhagavan Sum ara.
Accordingly, at his attainment of nibbana the ten thousand fold world system was plunged into darkness. 
After that Bhagavan, the teacher named Sumana6 appeared. He had three assemblies of disciples: in the 
first assembly there were a hundred thousand kotis of monks, in the second assembly7 there were ninety 
thousand kotis on Kancana mountain,8 the third had eighty thousand kotis. At that time the Mahasatta9 
was the ndga king named Atula,10 who possessed the force of the psychic powers. Hearing ‘A Buddha has 
arisen’, he went out, surrounded by friends and family, from that abode of nagas. Making offering with 
divine music to the Bhagavan, who was surrounded by a retinue of a hundred thousand kotis of monks, he 
gave a great gift. Having given to each of those monks a set of divine clothes,11 he remained in the virtue12 
of going for refuge. The teacher prophesied: ‘In the future you will be Buddha.’ The city of that 
Bhagavan was called Khema,13 his father (42b) was the king named Sudatta,14 and his mother was named 
Sirima,15 The foremost of his disciples were Sarana and Bhavitatta,16 his attendant was Udena,17 and the
14 Tibetan: £ i byed len dan Mya nan med.
1 Tibetan: klu sin. Pali: nagarukkha, E .  Ironwood tree, Rose chesnut; Mesua ferrea  L., Guttiferae, see 
J. Liyanaratne, “South A sian  Flora as reflected  in the Tw elfth-C entury Pali L exicon  
Abhidhanappadipika”, JPTS, 20, 1994, p. 84.
2 Tibetan: stoii phrag dgu bcu’i lo ni sku tshe’i tshad do. Pali omits.
3 Tibetan: sans rgyas mya nan las ’das nas. Pali: tasmim.
4 Tibetan: ston phrag bcu’i khor yug gi phyogs. Pali: dasacakkavalasahassa.
5 Tibetan: ’jig  rten. Pali omits.
6 Tibetan: Yid bzan.
7 Tibetan: ’dus pa. Pali omits.
8 Tibetan: gSer gyi ri.
9 Tibetan: sems dpa’ chen po.
10 Tibetan: mNam med.
11 Tibetan: lha’i gos gnis. Pali: dussayuga.
12 Tibetan: tshul khrims. Pali omits.
13 Tibetan: dGe ba can.
14 Tibetan: Legs by in.
15 Tibetan: dPal ldan ma.
203
Jatakanidana Translation
two1 foremost female disciples were Sona and Upasona.2 His bodhi tree was the ndga3 tree, the height of 
his body was sixty cubits, and the span of his life was ninety thousand years.
Bv V 1
After Mangala the good4 the leader was called Sumana5 
unequalled in all dhammas, the best of all beings.
137.
The Bhagavan Revata,
{Pa35} After him the teacher named Revata6 appeared. He had three assemblies,7 the first was called 
incalculable, the second had a hundred thousand kotis of monks, and the third also the same number. At 
that time the Bodhisatta was the brdhmana named Atideva,8 hearing the teacher’s explanation of the 
Dhamma, he remained in the virtue9 of going for refuge. Joining his hands above his head, and speaking 
in praise of the teacher’s abandonment of the defilements, he offered his upper robe. He also received the 
prophesy: ‘You will be Buddha.’ Furthermore, the Bhagavan’s city was called Sudhannavatl,10 his father 
was the king named Vipula,11 and his mother was named Vipula.12 The foremost of his disciples were 
Varana and Brahmadeva,13 his attendant was Sambhava,14 and the foremost of his female disciples were 
Bhadda and Subhadda.15 (43a) His bodhi tree was the ndga16 tree, the height of his body was eighty 
cubits, and the span of his life was sixty thousand years.
16 Tibetan: ftes ’gro dan Goms byed.
17 Tibetan: ’Char byed.
1 Tibetan: gnis. Pali omits.
2 Tibetan: Nan pa dan N e bar nan pa.
3 Tibetan: klu §in. Pali: nagarukkha, E. Ironwood tree, Rose chesnut; M esua ferrea  L., Guttiferae, see 
J. Liyanaratne, JPTS, 20, 1994, p. 84.
4 Tibetan: bKra §is bzan po. Pali: Mangala.
5 Tibetan: Thugs bzan.
6 Tibetan: Nam gru can.
7 Tibetan: ’dus pa. Pali: savakasannipata.
8 Tibetan: lHag pa’i lha.
9 Tibetan: tshul khrims. Pali omits.
10 Tibetan: Nam gru bzan ldan.
11 Tibetan: Sin tu rgyas pa.
12 Tibetan: Sin tu rgyas ma.
13 Tibetan: Chu lha dan lHa tshans pa.
14 Tibetan: Yah dag ’byun.
15 Tibetan: bZan mo dan Legs bzan mo.
16 Tibetan: klu §in. Pali: nagarukkha, E .  Ironwood tree, Rose chesnut; Mesua ferrea  L ., Guttiferae, see 
J. Liyanaratne, “South A sian  Flora as reflected  in the Tw elfth-C entury Pali L exicon  
Abhidhanappadipika”, JPTS, 20, 1994, p. 84.
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Bv V I 1
After Sumana the leader was named Revata,
incomparable and unequalled, he was the best and unequalled Jina.
138.
The Bhagavan Sobhita.
After him the teacher named Sobhita1 appeared. He had three assemblies,2 the first had a hundred kotis of 
monks, the second had ninety kotis and the third had eighty kotis. Then the Bodhisatta was the brdhmana 
named Ajita,3 hearing the teacher’s explanation of the Dhamma, he remained in the virtue4 of going for 
refuge. He gave a great gift to the group of monks with the Buddha at their head.5 The Bhagavan also 
prophesied: ‘You will be Buddha.’ Furthermore, that Bhagavan’s city was named Sudhamma,6 his father 
was the king Sudhamma, and his mother was named Sudhamma.7 The foremost of his disciples were 
Asama and Sunetta,8 and his attendant was Anoma,9 the foremost of his female disciples were Nakula and 
Sujata.10 His bodhi tree was the ndga11 tree, the height of his body was fifty eight cubits, and the span of 
his life was ninety thousand years.
Bv V II1
After Revata the leader was called Sobhita,
collected and calm minded, the unsurpassed unequalled man.
139.
The Bhagavan Anomadassi.
After him, following the elapse of one (43b) immeasurable aeon, three Buddhas were bom within one
1 Tibetan: m Dzes byed.
2 Tibetan: ’dus pa. Pali: savakasannipata.
3 Tibetan: Mi pham pa.
4 Tibetan: tshul khrims. Pali omits.
5 Tibetan: sans rgyas la sogs pa. Pali: buddhapamukha.
6 Tibetan: Chos bzan.
7 Tibetan: Chos bzan ma.
8 Tibetan: mTshuns med dan Legs spyan.
9 Tibetan: Yid ldan.
10 Tibetan: Rig ma dan Legs skyes ma.
u Tibetan: klu sin. Pali: nagarukkha, E. Ironwood tree, Rose chesnut; Mesua ferrea  L., Guttiferae, see 
J. Liyanaratne, “South A sian  Flora as reflected  in the T w elfth-C entury Pali L exicon  
Abhidhanappadipika”, JPTS', 20, 1994, p. 84.
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aeon: Anomadassi, Paduma and Narada.1 The Bhagavan Anomadassi had three assemblies2 the first had 
one3 hundred thousand monks, the second seven hundred thousand, and the third six hundred thousand. 
At that time the Bodhisatta was a certain yakkha,4 possessing great powers and great majesty, he was the 
lord of many {Pa36} hundreds of thousands of kotis of yakkhas. Then, hearing ‘The Bhagavan has 
arrived’, he went there and gave a great gift to the group of monks, with the Buddha at their head,5 The 
teacher also prophesied: ‘You will be a Buddha in the future.’ Furthermore, the city of the Bhagavan 
Anomadassi was called Candavatl,6 his father was the king Yasava, and his mother was named Yasodhara.7 
The foremost of his disciples were Nisabha and Anoma,8 and his attendant was Varuna,9 the foremost of 
his female disciples were Sundari and Sumana.10 His bodhi tree was the ajjuna11 tree, the height of his 
body was fifty eight cubits, and the span of his life was a hundred thousand years.
Bv VIII 1
After Sobhita the perfect Buddha, the chief of men, 
was the famed,12 radiant and unsurpassed13 Anomadassi.
140.
The Bhagavan Paduma.
After him the teacher named Paduma14 appeared. He also had (44a) three assemblies,15 the first had a 
hundred thousand kotis of monks, the second had three hundred thousand, and the third had two hundred 
thousand who dwelled in solitude in the great forest without homes. Then, when the Tathagata was also 
dwelling in the great forest, the Bodhisatta was bom as a lion, and seeing the teacher dwelling in the 
attainment of cessation, he saluted and circumambulated him with a pure mind. Then joy and happiness 
arose, and he thrice let out the lion’s roar. For seven days he did not forsake the joy that was due to the
1 Tibetan: Thugs ldan mthon ba, Pad ma, Mi sbyin.
2 Tibetan: ’dus pa. Pali: savakasannipata.
3 Tibetan: gcig. Pali: attha.
4 Tibetan: gnod sbyin. Pali: yakkhasenapati.
5 Tibetan: sans rgyas la sogs pa. Pali: buddhapamukha.
6 Tibetan: Ni la ba can.
7 Tibetan: Grags ’dzin ma.
8 Tibetan: Nes bzan dan Yid ldan.
9 Tibetan: Chu lha.
10 Tibetan: Legs mdzes dan Yid bzan ma.
11 Tibetan: srid sgrub. Pali: ajjuna, E .  Aijuna myrobalan; Terminalia arjuna (Roxb. ex D C.) Wight et 
Am ., Combretaceae, see J. Liyanaratne, “South Asian Flora as reflected in the Twelfth-Century Pali 
Lexicon Abhidhanappadipika”, JPTS1, 20, 1994, p. 56.
12 Tibetan: ’chi med grags. Pali: amitayasa.
13 Tibetan: rin mthoh. Pali: duratikkama.
14 Tibetan: Pad ma.
15 Tibetan: ’dus pa. Pali: savakasannipata.
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Buddha, abandoning life, he departed to the sphere of joy and happiness. After seven days, the teacher, 
rising from the attainment of cessation, and seeing the lion said: ‘Even those monks of the sangha, after 
purifying the mind, make salutation to thesanghaJ He thought: ‘Let the sangha of monks come!’, those 
monks arrived immediately, and the lion purified the minds of the sangha. The teacher, examining his 
mind, prophesied: ‘You will be Buddha in the future.5 Furthermore, the Bhagavan Paduma5s city was 
named Campaka,1 his father was the king Paduma, and his mother was named Asama.2 The foremost of 
his disciples were Sala and Upasala,3 and his attendant was Varuna,4 (44b) the foremost of his female 
disciples were Rama and Uparama.5 His bodhi tree was the sona6 tree, the height of his body was fifty 
eight cubits, and the span of his life was a hundred thousand years.
Bv IX 1
After Anomadassa, the perfect Buddha, the best of men, 
was called Paduma,7 without rival or equal.
141.
The Bhagavan Narada
After him the teacher named Narada8 appeared. He also had three assemblies,9 the first had a hundred 
thousand kotis of monks, {Pa37} the second had ninety thousand kotis, and the third had one hundred and 
eighty thousand kotis. Then, the Bodhisatta having gone forth, in the going forth of a sage, mastered10 the 
five higher knowledges and the eight attainments. He gave a great gift to the group of monks, with the 
Buddha at their head,11 and made offering with red sandalwood.12 He prophesied to him: ‘You will be 
Buddha in the future!5 Furthermore, the Bhagavan5s city was named Dhannavatl,13 his father was the 
king14 Sumedha, and his mother was named Anoma.15 The foremost of his disciples were Bhaddasala and 
Jinamitta,16 and his attendant was Vasettha,17 the foremost of his female disciples were Uttara and Phaggum.18
1 T i b e t a n :  T s a m  p a  k a .
2 T i b e t a n :  m T s u n s  m e d  m a .
3 T i b e t a n :  S a  l a  d a n  U  p a  s a  l a .
4 T i b e t a n :  C h u  l h a .
5 T i b e t a n :  d G a 5 m a  d a n  Sin t u  d g a ’ m a .
6 T i b e t a n :  s r o  n a .  P a l i :  s o n a .
7 T i b e t a n :  P a d  m a .
8 T i b e t a n :  M i  s b y i n .
9 T i b e t a n :  ’ d u s  p a .  P a l i :  s a v a k a s a n n i p a t a .
10 T i b e t a n :  d b a n  d u  g y u r  t e .  P a l i :  v a s t  h u t v a .
11 T i b e t a n :  s a n s  r g y a s  l a  s o g s  p a .  P a l i :  b u d d h a p a m u k h a .
12 T i b e t a n :  t s a n  d a n  d m a r  p o .
13 T i b e t a n :  T s a m  p a  k a .
14 T i b e t a n :  r g y a l  p o .  P a l i :  k h a t t i y a .
15 T i b e t a n :  Y i d  l d a n  m a .
16 T i b e t a n :  S a  l a  b z a n  p o  d a n  r G y a l  b y e d  b s e s  g n e n .
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His bodhi tree was the mahasona1 tree, the height of his body was eighty eight cubits and the span of his 
life was ninety thousand years. (45a)
BvX  1
After Paduma,2 the perfect Buddha, the best of men, 
was called Narada, without rival or equal.
142.
The Bhagavan Padmuttara.
Beginning one hundred thousand aeons after the Buddha Narada, in the middle of a certain aeon, the 
Buddha called Padmuttara3 appeared. He also had three assemblies,4 the first had a hundred thousand 
kotis of monks, the second on Vebhara mountain5 had ninety thousand kotis, and the third had eighty 
thousand kotis. At that time the Bodhisatta was bom as the state official6 named Jatila.7 He gave a great 
gift, consisting of religious robes, to the group of monks, with the Buddha at their head.8 He also 
prophesied to him: ‘You will be Buddha in the future! ’ Furthermore, there was not even the name heretic 
during the time of the Bhagavan Padmuttara, and all devas and men went for refuge to the Buddha. His 
city was named Hamsavati,9 his father was the king10 Ananda, and his mother was named Sujata.11 The 
foremost of his disciples were Devala and Sujata,12 and his attendant was Sumana,13 the foremost of his 
female disciples were Amita and Asama.14 His bodhi tree was the salals tree, the height of his body was 
eighty eight cubits, his bodily radiance surrounded him for twelve yojanas, (45b) and the span of his life 
was one hundred thousand years.
17 T i b e t a n :  g N a s  m c h o g .
18 T i b e t a n :  m C h o g  m a  d a n  ‘B r a s  b u  c a n  m a .
1 T i b e t a n :  s r o n  c h e n  p o .  P a l i :  m a h a s o n a .
2 T i b e t a n :  P a d  m a .
3 T i b e t a n :  P a d  m a  m c h o g .
4 T i b e t a n :  ’ d u s  p a .  P a l i :  s a v a k a s a n n i p a t a .
5 T i b e t a n :  B a i  b h a  r a ’ i  r i .
6 T i b e t a n :  y u l  ’k h o r  c h e n  p o .  P a l i :  M a h a r a t t h i y a .
7 T i b e t a n :  R a l  p a  c a n .
8 T i b e t a n :  s a n s  r g y a s  l a  s o g s  p a .  P a l i :  b u d d h a p a m u k h a .
9 T i b e t a n :  T s a m  p a  k a .
10 T i b e t a n :  r g y a l  p o .  P a l i :  k h a t t i y a .
11 T i b e t a n :  L e g s  m a .
12 T i b e t a n :  L h a ’i  s b y a n  d a n  L e g s  s k y e s .
13 T i b e t a n :  Y i d  b z a n .
14 T i b e t a n :  G r o g s  m e d  m a  d a n  m T s u n s  m e d  m a .
13 T i b e t a n :  s a  l a .  P a l i :  s a l a ,  S .  s a l ;  E .  S a l  t r e e ;  S h o r e a  r o b u s t a  C . F .  G a e r t n . ,  D i p t e r o c a r p a c e a e ,  s e e  J . 
L i y a n a r a t n e ,  “ S o u t h  A s i a n  F l o r a  a s  r e f l e c t e d  i n  t h e  T w e l f t h - C e n t u r y  P a l i  L e x i c o n  A b h i d h a n a p p a d i p i k a ” , 
JPTS, 2 0 ,  1 9 9 4 ,  p .  1 0 8 .
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Bv X I 1
After Narada, the perfect Buddha, the best of men,
was called Padmuttara the conqueror, unagitated like the ocean.
143 .
The Bhagavan Sumedha.
After him, following the elapse of three1 thousand aeons, there were two Buddhas in one aeon, named 
Sumedha and Sujata.2 Sumedha also had three assemblies of disciples, in the first assembly in the city 
called Sudassana3 there were one hundred kotis of arhats. In the second assembly there were ninety kotis, 
and in the third assembly there were eighty kotis. At that time the Bodhisatta was bom as the brdhmana 
boy4 named Uttara.5 He, gave a great gift to the group of monks, {Pa38} with the Buddha at their head,6 
by distributing eighty kotis of buried treasure, and having heard the teaching, he resorted to the duty of 
going for refuge. Having gone forth, he went to the forest.7 He also prophesied to him: ‘You will be 
Buddha in the future!’ The Bhagavan Sumedha’s city was named Sudassana, his father was the king 
Sudatta,8 and his mother was named Sudatta.9 The foremost of his disciples were Sarana and Sabbakama,10 
and his attendant was Sagara,11 the foremost of his female disciples were Rama and Surama.12 His bodhi 
tree was the mahanlpa13 tree, the height of his body was eighty eight cubits, (46a) and the span of his life 
was ninety thousand years.
Bv X II1
After Padmuttara, the leader was called Sumedha,
with strong radiance and superior mind,14 the sage surpassing all the world.
1 T i b e t a n :  b s k a l  p a  s t o n  p h r a g  g s u m .  P a l i  t i m s a k a p p a s a h a s s a .
2 T i b e t a n :  B i o s  g r o s  b z a n  p o  d a n  L e g s  s k y e s .
3 T i b e t a n :  b l T a  n a  s d u g .
4 T i b e t a n :  b r a m  z e ’ i  k h y e ’u r .  P a l i :  m a n a v a .
5 T i b e t a n :  L u s  m c h o g .
6 T i b e t a n :  s a n s  r g y a s  l a  s o g s  p a .  P a l i :  b u d d h a p a m u k h a .
7 T i b e t a n :  n a g s  t s h a l  d u  b y o n  n o .  P a l i  o m i t s .
8 T i b e t a n :  L e g s  s b y i n .
9 T i b e t a n :  L e g s  s b y i n  m a .
10 T i b e t a n :  N e s  ’b y u n  d a n  T h a m s  c a d  ’ d o d .
11 T i b e t a n :  r G y a  m t s h o .
12 T i b e t a n :  d G a ’ m a  d a n  S i n  t u  d g a ’ m a .
13 T i b e t a n :  n i  p a  c h e n  p o .  P a l i :  m a h a n i p a .
14 T i b e t a n :  ’ o d  z e r  d r a g  c i h  r i n  l a  s e m s .  P a l i :  d u r a s a d o  u g g a t e j o .
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144.
The Bhagavan Sujata.
After him the teacher named Sujata appeared. He also had three assemblies of disciples, in the first 
assembly there were sixty thousand monks, in the second there were fifty thousand, and in the third there 
were forty thousand. At that time the Bodhisatta was bom as a king who was a ccikkavatti.1 Hearing, ‘the 
Buddha has arrived’, he went there. Having heard the teaching, he gave a great gift, consisting of the 
kingdoms of the four continents together with the seven jewels, to the group of monks with the Buddha at 
their head,2 and then went up to the teacher. Taking the wealth of the subjects who lived in all the 
kingdoms, he built monasteries, giving them as a great gift3 to those monks, with the Buddha at their 
head.4 The teacher also prophesied to him: ‘You will be Buddha in the future!’ The Bhagavan’s city was 
named Sumangala,5 his father was the king Uggata,6 and his mother was named Pabhavatl.7 The foremost 
of his disciples were the two: Sudassana and Deva,8 his attendant was Narada,9 the foremost of his female 
disciples were Naga and Nagasamala.10 His bodhi tree was the mahavelu11 tree, which had a lovely tmnk 
(46b) with tiny perforations, and the branches at its top had beautiful fans like a peacock’s tail. The height 
of the Bhagavan’s body was fifty eight cubits, and the span of his life was ninety thousand years.
Bv XIII 1
Then, in that very mandakappci}1 Sujata was the leader,
chief of the host, with the jaw of a lion, imponderable and unequalled.13
145.
The Bhagavan Piyadassi.
Then after him, starting from the beginning of one hundred and eighteen aeons, in one aeon three
Buddhas appeared called Piyadassi, Atthadassi and Dhammadassi.14 Piyadassi also had three assemblies of
1 T i b e t a n :  ’ k h o r  l o  s g y u r  b a ’ i  r g y a l  p o .
2 T i b e t a n :  s a n s  r g y a s  l a  s o g s  p a .  P a l i :  b u d d h a p a m u k h a .
3 T i b e t a n :  s b y i n  p a  c h e n  p o  p h u l  l o .  P a l i :  n i c c a m  m a h a d a n a m  a d a m s u .
4 T i b e t a n :  s a n s  r g y a s  l a  s o g s  p a .  P a l i :  b u d d h a p a m u k h a .  
s  T i b e t a n :  b K r a  6 i s  b z a n  p o .
6 T i b e t a n :  D r a g  p o .
7 T i b e t a n :  ’ O d  l d a n  m a .
8 T i b e t a n :  b i T a  n a  s d u g  d a n  L h a .
9  T i b e t a n :  M i  s b y i n .
10 T i b e t a n :  G l u  m a  d a n  G l u  m a ’ i  ’p h r e n  b a  d a n  b c a s  p a .
11 T i b e t a n :  ’ o d m a  c h e n p o .  P a l i :  m a h a v e l u .
12 T i b e t a n :  s n i n  p o ’ i  b s k a l  p a .
13 T i b e t a n :  k h y u  m c h o g  d p u n  p a  s e n  g e ’ i  ’ g r a m  / /  r i n  l a  s e m s  z i n  g z a l  d u  m e d  / / .  P a l i :  s i h a n a ’ 
u s a b h a k k h a n d h o  a p p a m e y y o  d u r a s a d o .
14 T i b e t a n :  d G a ’ m t h o h ,  D o n  m t h o n ,  C h o s  m t h o n .
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disciples, the first had a hundred thousand kotis of monks, the second had ninety kotis, and the third had 
eighty kotis. At that time the Bodhisatta was the brdhmana boy named Kassapa.1 He had mastered the 
three vedas, and on hearing the teacher explain the teaching, he abandoned wealth worth a hundred 
thousand kotis. (Pa39) Making monasteries for the sangha and going for refuge, he dwelled in the 
practice of virtue. Then the teacher also prophesied to him: ‘After the elapse of one hundred and eighteen 
aeons you will be Buddha! * The city of that Bhagavan was named Anoma.2 His father was the king 
Sudinna,3 and his mother was named Canda4. The foremost of his disciples were the two Palita and 
Sabbadassi,5 and his attendant was Sobhita,6 the foremost of his female disciples were the two: Sujata and 
Dhammadinna.7 (47a) His bodhi tree was the piyahgun/  tree, the height of his body was eighty cubits, 
and the span of his life was ninety thousand years.
Bv XIV 1
After Sujata, the self sufficient leader of the world,
was the renowned Piyadassi, unequalled and imponderable.
146.
The Bhagavan Atthadassi.
After him the Bhagavan9 named Atthadassi appeared. He also had three assemblies of disciples, in the 
first assembly there were ninety eight thousand monks, in the second there were eighty eight thousand, 
and the same also in the third. At that time the Bodhisatta was the asceticnamed Susima,10 who had great 
powers. Taking an umbrella of mandarava flowers from the deva world, he offered it to the teacher. He 
also made the prediction to him. The Bhagavan’s city was named Sobhita,11 his father was the king 
Sagara12 and his mother was named Sudassana.13 The foremost of his disciples were Santa and Upasanta,14
1 T i b e t a n :  ’ O d  s r u n s .
2 T i b e t a n :  Y i d  l d a n .
3 T i b e t a n :  L e g s  s b y i n
4 T i b e t a n :  Z l a  b a  m a .
5 T i b e t a n :  b s K y a n s  p a  d a n  K u n  m t h o n .
6 T i b e t a n :  m D z e s  b y e d .
7 T i b e t a n :  L e g s  s k y e s  m a  d a n  C h o s  s b y i n  m a .
8 T i b e t a n :  p r i  y a h  k u .  P a l i :  p i y a h g u r u ,  E. P e r f u m e d  c h e r r y ;  A glaia elaeagnoidea (Juss.) Benth. var. 
beddomei {Gamble) K.K.N. Nair; ( =  A .  r o x b u r g h i a n a  ( W i g h t  e t  A m . )  M i q . ) ,  M e l i a c e a e ,  s e e  J .  L i y a n a r a t n e ,
“ S o u t h  A s i a n  F l o r a  a s  r e f l e c t e d  i n  t h e  T w e l f t h - C e n t u r y  P a l i  L e x i c o n  A b h i d h a n a p p a d i p i k a ” , JPTS, 2 0 ,
1 9 9 4 ,  p .  1 0 8 .
9 P a l i :  s a t t h a .
10 T i b e t a n :  m T s h a m s  b z a n .
11 T i b e t a n :  m D z e s  b y e d .
12 T i b e t a n :  r G y a  m t s h o .
13 T i b e t a n :  b l T a  n a  s d u g  m a .
14 T i b e t a n :  £ i  b a  d a n  N e  b a r  z i  b a .
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while his attendant was Abhaya,1 the foremost of his female disciples were Dhamma and Sudhamma.2 His 
bodhi tree was the campaka3 tree. The height of his body was eighty-eight cubits, and he dwelled 
suiTOunded by his bodily radiance pervading as far as one yojana at all times, the span of his life was one 
hundred thousand years.
Bv XV 1
Then, in that mandakappa, Atthadassi the chief of men, (47b) 
dispelled the great darkness, and attained the highest enlightenment.
147.
The Bhagavan Dhammadassi.
After him the teacher named Dhammadassi appeared. He also had three assemblies of disciples, in the 
first assembly there were a hundred kotis of monks, in the second there were seventy kotis, and in the 
third eighty kotis. At that time the Bodhisatta was Sakka, king of the devas. He made offerings with 
divine perfumes, flowers, and divine music. He also had the prediction made to him: ‘You will be 
Buddha in the future’4. The Bhagavan’s city was named Sarana,5 his father was the king Sarana,6 and his 
mother was named Sunanda.7 The foremost of his disciples were Paduma and Phussadeva,8 while his 
attendant was Sunetta,9 the foremost of his female disciples were Khema and Sabbanama.10 His bodhi 
tree was the bimbijdla11 tree. The height of his body was eighty cubits, the span of his life was one 
hundred thousand years.
Bv X V I1
Then, in the mandakappa, the renowned Dhammadassi, 
subduing the great darkness, shone equal to the devas.12
1 T i b e t a n :  ’ J i g s  m e d .
2 T i b e t a n :  C h o s  m a  d a n  C h o s  b z a n  m a .
3 T i b e t a n :  t s a m  p a  k a .  P a l i :  c a m p a k a ,  S .  s a p u ;  E. G o l d e n  c h a m p a ;  Michelia champaca L., M a g n o l i a c e a e ,  
s e e  J .  L i y a n a r a t n e ,  “ S o u t h  A s i a n  F l o r a  a s  r e f l e c t e d  i n  t h e  T w e l f t h - C e n t u r y  P a l i  L e x i c o n  
A b h i d h a n a p p a d i p i k a ” , JPTS, 2 0 ,  1 9 9 4 ,  p .  7 6 .
4 T i b e t a n :  d e  y a n  m a  ’ o n s  o a  n a  s a n s  r g y a s  b a r  l u n  b s t a n  t o .  P a l i :  S o  p i  n a m  v y a k a s i .
5 T i b e t a n :  s K y a b s .
6 T i b e t a n :  s K y a b s .
7 T i b e t a n :  § i n  t u  d g a ’ m a .
8 T i b e t a n :  P a d  m a  d a n  L h a r  g y u r  p a .
9 T i b e t a n :  L e g s  s p y  a n .
10 T i b e t a n :  d G e  m a  d a n  b D e n  m a .
11 T i b e t a n :  b y a n  c h u b  k y i  s i n  n i  p i r n  p a  d z a  l a  s i n  n o .  P a l i :  R a t t a k u r a v a k a r u k k h o  b o d h i ,  b i m b i j a l o  t i  p i  
v u c c a t i .
12 T i b e t a n :  l h a  d a n  b c a s  p a  s n a n  b a r  m d z a d .  P a l i :  a t i r o c a t i  s a d e v a k e .
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148.
The Bhagavan Siddhattha.
{Pa40} Then after him, starting from the beginning ninety four aeons ago, in one aeon the Buddha named 
Siddhattha1 appeared. He also had three assemblies of disciples, the first had a hundred thousand kotis of 
monks, the second had ninety kotis, and (48a) the third had eighty kotis. At that time the Bodhisatta was 
the ascetic named Mangala,2 having a powerful brilliance, and possessed of the power of higher knowledge. 
Taking the fruit of the mahdjambu3 he gave it to the Tathagata. The teacher, after eating the fruit, 
prophesied to the Bodhisatta Tn the future, after ninety four aeons, you will be Buddha.’ That Bhagavan’s 
city was named Vebhara4, his father was the king Jayasena,5 and his mother was named Suphassa.6 The 
foremost of his disciples were Sambala and Sumitta,7 and his attendant was Revata,8 the foremost of his 
female disciples were Sivali and Surama.9 His bodhi tree was the kanikdra10 tree, the height of his body 
was sixty cubits, and the span of his life was one hundred thousand years.
Bv X V II1
After Dhammadassi, Siddhattha the leader of the world, 
subdued all darkness, like the sun rising in the sky.
149.
The Bhagavan Tissa.
Then after him, starting from the beginning ninety two thousand aeons ago, in one aeon two Buddhas 
named Tissa and Phussa11 appeared. They also had three assemblies,12 the first assembly had a hundred 
kotis of monks, the second had ninety kotis, and the third had eighty kotis. At that time (48b) the 
Bodhisatta was born in a royal family and named Sujata,13 and was possessed of great wealth and fame.
1 T i b e t a n :  D o n  g r u b .
2 b K r a  S i s  b z a n  p o .
3 T i b e t a n :  Sin ’ d z a m  b u .
4 T i b e t a n :  B a i  b h a  r a .
5 T i b e t a n :  r G y a l  b a ’ i  s d e .
6 T i b e t a n :  L e g s  g y u r  m a .
7 T i b e t a n :  M a n  d u  ’b y u n  d a n  b S e s  g n e n  b z a n  p o .
8 T i b e t a n :  N a m  g r u .
9 T i b e t a n :  2 i  b y e d  l e n  m a  d a n  L e g s  b r t a n  m a .
10 T i b e t a n :  k a r n i  k a .  P a l i :  k a n i k a r a ,  E. G o l d e n  s i l k  c o t t o n ,  T o r c h w o o d ,  Y e l l o w  s i l k  c o t t o n ;  
Cochlospermum religiosum (L.) Alston, C o c h l o s p e r m a c e a e ,  Pterospermum acerifolium (L.) Willd., 
S t e r c u l i a c a e a ,  s e e  J . L i y a n a r a t n e ,  “ S o u t h  A s i a n  F l o r a  a s  r e f l e c t e d  i n  t h e  T w e l f t h - C e n t u r y  P a l i  L e x i c o n  
A b h i d h a n a p p a d i p i k a ” , J P T S 1, 2 0 ,  1 9 9 4 ,  p .  6 4 .
11 T i b e t a n :  d K a r  r g y a l  d a n  G y u r  p a .
12 T i b e t a n :  ’ d u s  p a .  P a l i :  s a v a k a s a n n i p a t a .
13 T i b e t a n :  L e g s  s k y e s .
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Having gone forth into the life of an ascetic, he acquired power.1 Hearing that the Buddha had arrived, he 
took divine mandara2 and lotus flowers, and paricchattaka3 fruits, offering them to the Tathagata, who 
had gone into the midst of the four fold assembly, then he spread a canopy of flowers in the sky. The 
Buddha also prophesied to him: ‘After ninety two aeons, you will be Buddha.’ That Bhagavan’s city was 
named Khema,4 his father was Janasandha5 of royal lineage,6 and his mother was named Padmuma.7 The 
foremost of his disciples were Brahmadeva and Udaya,8 and his attendant was Sambhava,9 the foremost 
of his female disciples were Phussa and Sudatta.10 His bodhi tree was the asana11 tree, the height of his 
body was sixty cubits, and the span of his life was one hundred thousand years.
Bv XVIII 1
After Siddhattha, the unequalled peerless person
the supreme Tissa, of endless virtue and renown, was leader of the world.
150.
The Bhagavan Phussa.
Then after him, the teacher named Phussa appeared. He also had three assemblies,12 the first assembly 
had sixty thousand monks, the second had fifty thousand, and the third had thirty-two thousand. At that 
time the Bodhisatta was born in a royal family and named Vijitavi.13 (49a) Abandoning the kingdom’s 
royal family, he went forth in the presence of the teacher. Learning the three pitakas (Pa41} he explained 
and taught the good teaching to many people, and having completed the perfection of virtue, he accordingly 
also received the prophesy: ‘You will be Buddha.’14 That Bhagavan’s city was named Kasi,15 his father
1 T i b e t a n :  r d z u  ’p h r u l  d a n  l d a n  p a r  g y u r  t e .  P a l i :  m a h i d d h i k a b h a v a m  p a t v a .
2 T i b e t a n :  m a n  d a  r a  b a .  P a l i :  m a n d a r a ,  E. A p p l e  o f  S o d o m ,  M u d a r ;  Calotropis p ro cera  (Aiton) R. 
Br.s A s c l e p i a d a c e a e ,  s e e  J .  L i y a n a r a t n e ,  “ S o u t h  A s i a n  F l o r a  a s  r e f l e c t e d  i n  t h e  T w e l f t h - C e n t u r y  P a l i  
L e x i c o n  A b h i d h a n a p p a d l p i k a ” , JPTS, 2 0 ,  1 9 9 4 ,  p .  5 5 .
3 T i b e t a n :  p a  r i  c c h a  t t r a .  P a l i :  p a r i c c h a t t a k a .
4 T i b e t a n :  d G e  m a .
5 T i b e t a n :  s K y e  b o  d a d  p a  c a n .
6 T i b e t a n :  r g y a l  p o ’ i  r i g s .  P a l i :  k h a t t i y a .
7 T i b e t a n :  P a d  m a .
8 T i b e t a n :  T s h a h s  p a ’ i  l h a  d a n  ’C h a r  b y e d .
9 T i b e t a n :  Y a h  d a g  m c h o g .
10 T i b e t a n :  M y u r  m a  d a n  L e g s  s b y i n  m a .
11 T i b e t a n :  a  s a  n a .  P a l i :  a s a n a ,  E. A m b o y n a  k i n o  t r e e ,  B a s t a r d  t e a k ,  G u m  k i n o  t r e e ;  Pterocarpus 
marsupium Roxb., P a p i l i o n a s e a e ,  s e e  J .  L i y a n a r a t n e ,  “ S o u t h  A s i a n  F l o r a  a s  r e f l e c t e d  i n  t h e  T w e l f t h -  
C e n t u r y  P a l i  L e x i c o n  A b h i d h a n a p p a d l p i k a ” , JPTS, 2 0 ,  1 9 9 4 ,  p .  9 0 .
12 T i b e t a n :  ’ d u s  p a .  P a l i :  s a v a k a s a n n i p a t a .
13 T i b e t a n :  L e g s  s k y e s .
14 T i b e t a n :  d e  y a h  d e  b z i n  d u  ’t s h a n  r g y a  b a r  g y u r  t o .  P a l i :  S o  p i  n a m  B u d d h o  t a t h ’ e v a  v y a k a s i .
15 T i b e t a n :  g S a l  l d a n .
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was the king Jayasena,1 and his mother was named Sirima.2 The foremost of his disciples were Surakkhita 
and Dhammasena,3 and his attendant was Sabhiya,4 the foremost of his female disciples were Cala and 
Upacala.5 His bodhi tree was the dmalaka6 tree, the height of his body was fifty-eight cubits, and the span 
of his life was ninety thousand years.
Bv XIX 1
Then, in that mandakappa, the unsurpassed teacher 
Phussa, was the peerless and unequalled leader of the world.
151.
The Bhagavan Vipassi.
Then, ninety one aeons after him, the Bhagavan named Vipassi7 appeared. He also had three assemblies,8 
the first assembly had ninety-eight thousand monks, the second had one hundred thousand, and the third 
had eighty thousand. At that time the Bodhisatta was the naga king Atula,9 powerful, and possessing 
psychic power. He gave the Bhagavan a large golden (49b) sword10 adorned with seven jewels. He also 
prophesied to him: ‘After ninety-one aeons you will be Buddha.’ That Bhagavan’s city was named 
Bhandhumati,11 his father was the king Bandhuma,12 and his mother was named Bhandhumatl.13 The 
foremost of his disciples were Khanda and Tissa,14 and his attendant was Asoka,15 the foremost of his 
female disciples were Canda and Candamitta.16His bodhi tree was the pdtali17 tree, the height of his body 
was eighty cubits. He dwelled emanating bodily radiance continuously for sevenyojanas, and the span of
1 T i b e t a n :  r G y a l  b a ’ i  s d e .
2 T i b e t a n :  d P a l  l d a n  m a .
3 T i b e t a n :  L e g s  b s r u h s  d a n  C h o s  k y i  s d e .
4 T i b e t a n :  ’ J i g s  b c a s .
5 T i b e t a n :  ’P h r e n  b a  m a  d a n  N e  b a ’i  ’p h r e n  b a  m a .
6 T i b e t a n :  s k y u  r u  r a .  P a l i :  a m a l a k a ,  E .  m y r o b a l a n ,  I n d i a n  g o o s e b e r r y ;  Phyllanthus em blica L. (=
E m b l i c a  o f f i c i n a l i s  G a e r t n . ) ,  E u p h o r b i a c e a e ,  s e e  J .  L i y a n a r a t n e ,  “ S o u t h  A s i a n  F l o r a  a s  r e f l e c t e d  i n  t h e  
T w e l f t h - C e n t u r y  P a l i  L e x i c o n  A b h i d h a n a p p a d l p i k a ” , JPTS, 2 0 ,  1 9 9 4 ,  p .  5 7 - 8 .
7 T i b e t a n :  r N a m  p a r  g z i g s .
8 T i b e t a n :  ’ d u s p a .  P a l i :  s a v a k a s a n n i p a t a .
9 T i b e t a n :  m T s h u n s  p a  m e d  p a .
10 T i b e t a n :  b a  d a n .  P a l i :  p i t h a .
11 T i b e t a n :  B i o  g r o s  g n e n .
12 T i b e t a n :  g N e n  g y i  r g y a l  p o .
13 T i b e t a n :  B i o  g r o s  g n e n  m a .
14 T i b e t a n :  P h u h  p o  d a n  d K a r  r g y a l .
15 T i b e t a n :  M y  a  n a n  m e d .
16 T i b e t a n :  Z l a  b a  m a  d a n  Z l a  b a ’ i  b s e s  g n e n  m a .
17 T i b e t a n :  p a  t i  l i  ( T D P :  p a  d i  l i ;  L :  p a  d i  l a ) .  P a l i :  p a t a l i ,  E .  M u c c a a d y  t r e e ,  W e a v e r ' s  b e a m  t r e e ;
Schrebera sw ietenioides Roxb., O l e a c e a e ,  s e e  J . L i y a n a r a t n e ,  “ S o u t h  A s i a n  F l o r a  a s  r e f l e c t e d  i n  t h e  
T w e l f t h - C e n t u r y  P a l i  L e x i c o n  A b h i d h a n a p p a d l p i k a ” , JPTS, 2 0 ,  1 9 9 4 ,  p .  7 5 .
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his life was eighty thousand years.
B v X X l
After Phussa, the perfect Buddha, best of men 
named Vipassi, possessing vision, arose in the world.
152.
The Bhagavan Sikhi.
Then, thirty-two1 aeons after him, two Buddhas appeared named Sikhi and Vessabhu.2 Sikhi also had 
three assemblies of disciples, the first assembly had one hundred thousand monks, the second had eighty 
thousand, and the third had ten3 thousand. At that time the Bodhisatta was the king Arindama,4 he gave a 
great gift, consisting of religious robes, to the sangha, with the Buddha at their head.5 Then he gave a 
great elephant,6 (50a) which was adorned with seven jewels, and gave suitable equipage that was just the 
right size for the great elephant. He also prophesied to him: ‘After thirty-one aeons you will be Buddha.’ 
Furthermore, that Bhagavan’s city was named Arunavati,7 his father was the king Arana,8 and his mother 
was named Pabhavati.9 The foremost of his disciples were Abhibhu and Sambhava,10 and his attendant 
was Khemamkara,11 the foremost of his female disciples were Makhila and Paduma.12 His bodhi tree was 
the pundarikan  tree, {Pa42} the height of his body was thirty-seven cubits. He dwelled emanating bodily 
radiance for three yojanas, and the span of his life was thirty seven thousand years.
Bv XXI 1
After Vipassi, the perfect Buddha the best of men
was named Sikhi, unequalled conqueror, unsurpassed peerless person.
1 P a l i :  e k a t i m s a .
2 T i b e t a n :  r N a m  p a r  g z i g s  d a n  T h a m s  c a d  s k y o b
3 P a l i :  s a t t a t i .
4 T i b e t a n :  s G r a ’ i  d b a n  p o .
5 T i b e t a n :  s a n s  r g y a s  l a  s o g s  p a .  P a l i :  b u d d h a p a m u k h a .
6 T i b e t a n :  g l a n  p o  c h e .  P a l i :  h a t t h i r a t a n a .
7 T i b e t a n :  s K y a  r e h s .
8 T i b e t a n :  s K y a  r e i i s  l d a n .
9 T i b e t a n :  ’ O d  l d a n  m a .
10 T i b e t a n :  m N o n  ’b y u n  d a n  Y a n  d a g  ’b y u n .
11 T i b e t a n :  d G e  b a r  b y e d  p a .
12 T i b e t a n :  M a  g i  l a  d a n  P a d  m a .
13 T i b e t a n :  p u n  d a  r i  k a ,  s e e  e d i t i o n  f o r  v a r i a n t  o r t h o g r a p h i e s .  P a l i :  pundarilm , E .  W h i t e  m a n g o ;  
Mangifera zeylanica Hook,, ( R H F C ,  I F P C ) ,  M. indica L . , A n a c a r d i a c e a e  ( E N U M ) ,  s e e  J. L i y a n a r a t n e ,  
“ S o u t h  A s i a n  F l o r a  a s  r e f l e c t e d  i n  t h e  T w e l f t h - C e n t u r y  P a l i  L e x i c o n  A b h i d h a n a p p a d l p i k a ” , JPTS, 2 0 ,  
1 9 9 4 ,  p .  9 0 .
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153.
The Bhagavan Vessabhu.
After him the Buddha1 named Vessabhu appeared. He also had three assemblies,2 the first assembly had 
eighty thousand monks, the second had thirty-seven3 thousand and, the third had sixty thousand. At that 
time the Bodhisatta was the king Sudassana,4 he gave a great gift, consisting of religious robes, to the 
sangha with the Buddha at their head.5 Going forth in his presence, endowed with right conduct, and good 
qualities, he venerated the jewel of the Buddha (50b) and was happy. Then the Bhagavan also prophesied 
to him: ‘After thirty-one aeons you will be Buddha.’ Furthermore, that Bhagavan’s city was named 
Anopama,6 his father was the king Suppatita,7 and his mother was named Yasavatl.8 The foremost of his 
disciples were Sona and Uttara,9 and his attendant was Upasanta,10 the foremost of his female disciples 
were Dama and Samala.11 His bodhi tree was the sdlan  tree, the height of his body was sixty cubits, and 
the span of his life was sixty thousand years.
Bv xxrr 1
Then, in that mandakappa, the unequalled, peerless one 
named Vessabhu, appeared as conqueror in the world.
154.
The Bhagavan Kakusandha.
After him four Buddhas, Kakusandha, Konagamana, Kassapa13 and our Bhagavan, appeared in one aeon. 
Moreover, the Bhagavan Kakusandha had one assembly of disciples,14 which had forty thousand monks. 
At that time the Bodhisatta was the king Khema,15 he gave a great gift, consisting of alms bowls and 
religious robes, eye ointment and medicines, to the sangha with the Buddha at their head.16 Hearing the
1 P a l i :  s a t t h a .
2 T i b e t a n :  ’ d u s  p a .  P a l i :  s a v a k a s a n n i p a t a .
3 P a l i :  s a t t a t i .
4 T i b e t a n :  b l T a  n a  s d u g .
5 T i b e t a n :  s a n s  r g y a s  l a  s o g s  p a .  P a l i :  b u d d h a p a m u k h a .
6 T i b e t a n :  Y i d  l d a n .
7 T i b e t a n :  L e g s  p a r  g n a s ,
8 T i b e t a n :  G r a g s  l d a n  m a .
9 T i b e t a n :  N a n  p a  d a n  m C h o g .
10 T i b e t a n :  N e  b a r  z i  b a .
11 T i b e t a n :  h P h r e n  b a  m a  d a n  ’ P h r e n  b a  d a n  b c a s  p a  m a .
12 T i b e t a n :  S a  l a ,  s e e  e d i t i o n  f o r  v a r i a n t  o r t h o g r a p h i e s .
13 T i b e t a n :  L o g  p a r  d a d  s e l ,  g S e r  t h u b ,  ’ O d  s r u n .
14 T i b e t a n :  n a n  t h o s  k y i  ’ d u s  p a .  P a l i :  s a n n i p a t a ,  o m i t s  s a v a k a .
15 T i b e t a n :  d G e  b a .
16 T i b e t a n :  s a n s  r g y a s  l a  s o g s  p a .  P a l i :  b u d d h a p a m u k h a .
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teacher’s explanation of the teaching, he went forth. Then the teacher also made the prophesy to him. 
Furthermore, that Bhagavan Kakusandha’s (51a) city was named Khema,1 his father was the brdhmana 
Aggidatta,2 and his mother was the brdmani named Visakha.3 The foremost of his disciples were Vidhura 
and Sanjiva,4 and his attendant was Buddhija,5 the foremost of his female disciples were Sama and 
Campaka.6 His bodhi tree was the mahdsirisa1 tree, the height of his body was forty cubits, and the span 
of his life was forty thousand years.
Bv X X III1
After Vessabhu, the perfect Buddha, best of men
was named Kakusandha, incomparable and imponderable.8
155.
The Bhagavan Konagamana.
{Pa43} After him the teacher named Konagamana appeared. He also had one assembly of disciples, 
which had thirty thousand monks. At that time the Bodhisatta was the king Pabbata,9 hearing the 
explanation of the teaching along with a large retinue of ministers. Going to the teacher’s presence, he 
gave a great gift by providing a treat10 for that sahgha of monks, with the Buddha at their head.11 Giving 
bowls, Chinese silk, cloth from the country of Gron khyer gsal ldan,12 blankets, fine cloth, and golden silk 
clothes, and went forth in the teacher’s presence. He also made the prophesy to him: ‘You will be 
Buddha.’13 That Bhagavan’s city was named Sobhavati,14 his father was the brdhmana Yannadatta,15 and 
his mother (51b) was the brahmani named Uttara.!6The foremost of his disciples were Bhiyyosa and
1 T i b e t a n :  d G e  b a .
2 T i b e t a n :  M e  s b y i n .
3 T i b e t a n :  G r o g s  m a .
4 T i b e t a n :  B i  d h u  r a  d a n  Y a n  d a g  ’ t s h o .
5 T i b e t a n :  B r a m  z e  b i o  g r o s .
6 T i b e t a n :  m N a m  b y e d  d a n  T s a m  p a  k a .
7 T i b e t a n :  si r i  s a  c h e n  p o ,  s e e  e d i t i o n  f o r  v a r i a n t  o r t h o g r a p h i e s .  P a l i :  m a h a s i n s a ,  s i r i s a  =  E .  E g y p t i a n  
a c a c i a ,  K o k k o ,  L e b b e c k ,  S i r i s  t r e e ,  W o m a n ' s  t o n g u e  t r QQ\Albizia lebbeck (L.) Willd., M i m o s a c e a e ,  s e e  
J .  L i y a n a r a t n e ,  “ S o u t h  A s i a n  F l o r a  a s  r e f l e c t e d  i n  t h e  T w e l f t h - C e n t u r y  P a l i  L e x i c o n  
A b h i d h a n a p p a d l p i k a ” , JPTS, 20, 1994, p .  109.
8 T i b e t a n :  r i n  l a  s e m s  d p a ’ . P a l i :  d u r a s a d a .
9 T i b e t a n :  R i .
10 T i b e t a n :  m g r o n  d u  g n e r  n a s .  P a l i :  n i m a n t e t v a .
11 T i b e t a n :  s a n s  r g y a s  l a  s o g s  p a .  P a l i :  b u d d h a p a m u k h a .
12 P a l i  o m i t s .
13 P a l i :  S o  p i  n a m  v y a k a s i .
14 T i b e t a n :  m D z e s  l d a n .
15 T i b e t a n :  g N o d  b y i n .
16 T i b e t a n :  m C h o g  m a .
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Uttara,1 and his attendant was Sotthija,2 the foremost of his female disciples were Samudda and Uttara.3 
His bodhi tree was the udambara4 tree, the height of his body was twenty cubits, and the span of his life 
was thirty thousand years.
Bv XXIV 1
After Kakusandha the perfect Buddha, best of men
was the conqueror named Konagamana, chief of men, master of the world.
156.
The Bhagavan Kassapa.
After him the teacher named Kassapa appeared. He also had one assembly,5 which had twenty thousand 
monks. At that time the Bodhisatta was the brdhmana boy6 named Jotipala,7 being learned in the three 
vedas, he was renowned in all realms and countries,8 and friend of the potter Ghatikara. The Bodhisatta, 
together with the potter, went to the teacher’s presence,9 and hearing the discourse on the teaching went 
forth. Exerting a tremendous effort he learned the three pitakas, and due to his possession of right 
conduct,10 made the Buddha’s teaching radiant. The teacher also made the prophesy to him. The city 
where that Bhagavan was bom was named Baranasi,11 his father was the brdhmana Bramadatta,12 and his 
mother was the brdmani named Dhanavati.13 The foremost of his disciples were Tissa and Bharadvaja,14 
and his attendant was Sabbamitta,15 the foremost of his female disciples (52a) were Anula and Uruvela.16 
His bodhi tree was the nigrodha17 tree, the height of his body was twenty cubits, and the span of his life
1 T i b e t a n :  ’J i g s  b y e d  d a n  m C h o g .
2 T i b e t a n :  b K r a  s i s .
3 T i b e t a n :  r G y a  m t s h o  m a  d a n  m C h o g  m a .
4 T i b e t a n :  u  d u m  b a  r a ,  s e e  e d i t i o n  f o r  v a r i a n t  o r t h o g r a p h i e s .  P a l i :  udambara ,  E .  C l u s t e r  f i g ;  Ficus 
racemosa L ., ( =  F .  g l o m e r a t a  R o x b . ) ,  M o r a c e a e ,  s e e  J . L i y a n a r a t n e ,  “ S o u t h  A s i a n  F l o r a  a s  r e f l e c t e d  i n  
t h e  T w e l f t h - C e n t u r y  P a l i  L e x i c o n  A b h i d h a n a p p a d l p i k a ” , JPTS, 2 0 ,  1 9 9 4 ,  p .  9 8 .
5 T i b e t a n :  ’d u s  p a .  P a l i :  s a v a k a s a n n i p a t a .
6 T i b e t a n :  b r a m  z e ’ i  k h y e ’ u r .  P a l i :  m a n a v a .
7 T i b e t a n :  ’ O d b s k y o r .
8 T i b e t a n :  s a  d a n  b a r  s n a r i .  P a l i :  b h u m i y a n  c a  a n t a l i k k h e .
9 T i b e t a n :  b y a n  c h u d  s e m s  d p a ’ r d z a  m k h a n  d a n  ’ g r o g e  t e  s t o n  p a ’ i  d r u n  d u  n e  b a r  s o n  s t e .  P a l i :  S o  
t e n a  s a d d h i m  s a t t h a r a m  u p a s a m k a m i t v a .
10 T i b e t a n :  s p y o d  p a  d a n  l d a n  p a s .  P a l i :  v a t t a v a t t a - s a m p a t t i y a .
11 T i b e t a n :  B a  r a  n a  s i ,  s e e  e d i t i o n  f o r  v a r i a n t  o r t h o g r a p h i e s .
12 T i b e t a n :  T s h a n s  b y i n .
13 T i b e t a n :  ’B y o r  l d a n  m a .
14 T i b e t a n :  d K a r  r g y a l  d a n  B h a  r a  d h w a  r d z a ,  s e e  e d i t i o n  f o r  v a r i a n t  o r t o g r a p h i e s .
15 T i b e t a n :  T h a m s  c a d  b s e s  g n e n .
16 T i b e t a n :  r J e s  s u  l e n  m a  d a n  s T o n  r g y a l  m a .
17 T i b e t a n :  n y a  g r o  d h a ,  s e e  e d i t i o n  f o r  v a r i a n t  o r t h o g r a p h i e s .  P a l i :  n i g r o d h a ,  E .  B a n y a n ,  B e n g a l  f i g ,
P a g o d a  tree; Ficus benghalensis L . , ( =  F .  a l t i s s a m a  v a r .  f o r g u s o n i i  K i n g ) ,  M o r a c e a e ,  s e e  J . L i y a n a r a t n e ,
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was twenty thousand years.
B v X X V 1
After Konagamana, the perfect Buddha, best of men
was the conqueror Kassapa, king of the teaching, maker of light.
157.
Other subsequent Buddhas.
Furthermore, there were also three other Buddhas in that aeon in which DIpamkara appeared. There was 
no prophesy in their presence for the Bodhisatta, {Pa44} therefore they are not described here. Moreover, 
this commentary explains the purpose of showing all the Buddhas from the beginning of this aeon.1
158.
All the Buddhas.
Bv XXVII lb-c,
Tanhamkara and Medhamkara, then it was Saranakara,
the perfect Buddha was DIpamkara, the best of men Kondanna.
Bv XXVII 5a, 7a
The sages Mangala, Sumana, Revata and Sobhita,
Anomadassi, Paduma, Narada and Padumuttara.
BvXXVII l i b 2
The widely renowned Sumedha, Sujata and Piyadassi,
the leaders of the world Atthadassi, Dhammadassi and Siddhattha.
Bv XXVII 18b
The perfect Buddhas Tissa, Phussa, Vipassi, Sikhi and Vessabhu, 
the leaders Kakusandha, Konagamana and Kassapa.
“ S o u t h  A s i a n  F l o r a  a s  r e f l e c t e d  i n  t h e  T w e l f t h - C e n t u r y  P a l i  L e x i c o n  A b h i d h a n a p p a d l p i k a ” ,  JPTS, 2 0 ,  
1 9 9 4 ,  p .  8 5 .
1 T i b e t a n :  g z a n  y a n  d o n  g y i  g t a m  ’ d i s  ’ d i ’ i  b s k a l  p a  n a s  b z u n  n a s  s a n s  r g y a s  t h a m s  c a d  m t h o n  p a ’ i  
d o n  d u  ’ d i r  b s a d  d o .  P a l i :  a t t h a k a t h a y a m  p a n a  t a m h a  k a p p a  p a t t h a y a  s a b b e  b u d d h e  d a s s e t u m  i d a m  
v u t t a m .
2 Jatakanidana t e x t :  S u m e d h o  c a  S u j a t o  c a  P i y a d a s s i  m a h a y a s o ;  B v  X X V I I  l i b :  S u m e d h o  c a  S u j a t o
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Bv 1217b; XI 30b; XVIII 26b; XX 34b
These were the perfect Buddhas, steadfast and free from desire, 
appearing (52b) like a hundred light rays, and conquering the great darkness, 
burning like a mass of fire, accompanied by disciples free of suffering.
159.
The attainment of the Bodhisatta's advantages.
There in that text, our bodhisatta made the resolution, in the presence of twenty-four Buddhas beginning 
with DIpamkara, appeared after more than four immeasurable aeons and one thousand1 aeons. Moreover, 
after the Bhagavan Kassapa, there was no other Buddha than this perfectly enlightened Buddha established. 
Thus, the Bodhisatta2 obtained the prediction in the presence of DIpamkara and the other twenty-four 
Buddhas. Furthermore it was that bodhisatta who:3
Bv II 58
The teacher, seeing the cause of having human characteristics, 
going forth possessed of the good qualities of resolution and intention, 
fulfilled those aspirations and accumulated the eight dhammas.
Accumulating these eight dhammas, and making the resolution at the feet of DIpamkara, there arose an 
inclination to seek everywhere for those dhammas that cause buddhahood.4 Seeking them, he saw the 
first, the perfection of giving.5 Vessantara himself arrived through perfecting the dhammas, the perfection 
of giving, and so forth, that cause the attainment of buddhahood. After coming, he explained the benefits 
to those bodhisattas who had made the resolution.
Unidentified verses
Accordingly, the certain bodhi of those men possessed (53a) of all limbs, 
not remaining long in samsara,6 even just one hundred kotis of aeons.
ca oraso Padumuttara.
1 Pali: kappasatasahassa.
2 Tibetan omits.
3 Tibetan: gzan yan byan chub sems dpa’ gan des. Pali: Yena pana tena.
4 Tibetan: sans rgyas su byed pa’i chos. Pali: buddhakara dhamma.
5 Tibetan: sbyin pa’i pha rol phyin. Pali: danaparami.
6 Tibetan: ’khor ba yun rin gzi med pa. Pali: samsaram digham addhanam.
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They don’t arise in hell, but in the world,1
all their limbs are not consumed or ignited by a passionate hunger and thirst,2 
since they are not minor beings, they do not arise in evil destinies.
{Pa45} When bom among mankind, they are not bom blind, 
and also not deaf, and are not mute.3
They are not bom as women, and are not bom in border regions, 
nor as hermaphrodites, or eunuchs,4 those men certain of bodhi.
Freed from continuation in all the pure spheres,
not relying5 on false views, and seeing the workings of kamma.
Dwelling in heaven, they do not arise without perception,
name and cause do not arise, among those devas of the pure abode.6
Superior men think on renunciation, free of attachment to being or non being,7 
and who proceed for the profit of the world, perfecting all the perfections.
160. 
The time of the older paranus.
He perfected the perfections at the time of the brdhmana Akitti,8 at the time the brdhmana Samkha,9 at 
the time of the king Dhananjaya,10 at the time of the king Mahasudassana,11 at the time of the king 
Mahagovinda,12 at the time of the (53b) great king Nimi,13 at the time of Candakumara,14 at the time of 
Visayhasetthi,15 at the time o f the king Sivi,16 and at the time of Vessantara,17 it is said that there was no end
1 Tibetan: ’jig  rten par. Pali: lokantaresu.
2 Tibetan: bkres skom sred dan ’bar ba dan // yan lag thams cad mi ’chad ’gyur //. Pali: nijjhamatanha 
khuppipasa na honti kalakanjaka.
3 Tibetan: lkugs dan gzogs phyed na mi ’gyur. Pali: na bhavanti mugapakkhika.
4 Tibetan: za ma ma nin mtsshan bnis dan. Pali: ubhatovyanjanapandaka.
5 Tibetan: mi brten no. Pali: na sevanti.
6 Tibetan: gtsan ma ris kyi lha m ams su // sgyu dan min ni skye ba med //. Pali: suddhavasesu devesu 
hetu nama na vijjati.
7 Tibetan: dnos dan dnos med ldan pa med. Pali: visamyutta bhavabhave.
8 Tibetan: Grags pa dan ldan pa.
9 Tibetan: Dun.
10 Tibetan: Nor rgyal.
11 Tibetan: blTa na sdug chen po.
12 Tibetan: Khyab ’jug chen po.
13 Tibetan: rGyu mtshan.
14 Tibetan: Zla ba gzon nu.
15 Tibetan: Yul gyi mchog.
16 Tibetan: &i bi pa.
17 Tibetan: Thams cad grol.
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to his perfection of the perfection of giving. In one place it says in the jataka of the bodhisatta Sasa the 
wise:1
Sasajataka no. 3162
When seeing the arrival of the beggar, I gave my own body, 
there is no equal to me in giving, this was my perfection of giving.
In that way, when undertaking the giving up of his body, which is the perfection of giving, the ultimate 
perfection arose.
161.
SllaparamL
Similarly, at the time of the naga king Silava,3 at the time the naga king Campeyya,4 at the time of the 
naga king Bhuridatta,5 at the time of the naga king Chaddanta,6 at the time of the king Jayadissa,7 and at 
the time of AHnasattukumara’s son,8 there was no end to the arising of the perfection of the perfection of 
morality. Moreover, it says in one place in the jataka of Samkhapala:9
Samkhapalajataka no. 52410
1 Tibetan: byan chub sems dpa’ mkhas pa ri bon. Pali: Sasapandita.
2 Jatakanidana p.45; Tibetan sTog 53b; Sasajataka no. 316; Cp p .13; Cp-a p .109, p.273; Bv-a p.59;
Dhs-a p.32; Ap-a p.49.
Jatalcanidana p. 45,
Bhikkhaya upagatam disva sakattanam pariccajim, 
danena me samo n ’ atthi, esa me danaparamiti.
Tibetan sTog 53b, mKhaspa ’i ri bon gi skyes rabs,
ner2 ’ons slon ba mthon ba na // ran gi lus ni yons su2 btan //
bdag gi sbyin la mnam pa med2 //  ’di mams sbyin pa’i pha rol phyin //
3 Tibetan: Tshul khrims dan ldan pa.
4 Tibetan: Tsam po spyi.
5 Tibetan: Sa byin.
6 Tibetan: mChe ba drug pa,
7 Tibetan: rGyal ba dan mtshuns pa.
s Tibetan: Zum pa med pa’i dgra gzon nu.
9 Tibetan: Dun skyon.
10 Jatakanidana p. 45; sTog 53b; Samkhapalajataka no. 524; Cp p. 22; Cp-a p. 273; Ap-a p .50; Bv-a
p. 60; Dhs-a p. 32.
Jatakanidana p. 45
Sulehi pi vijjhayanto kottayante pi sattihi 
Bhojaputte na kuppami, esa me silaparamiti.
Tibetan sTog 53b, Dun slcyoh slcyes rabs
gsal sin gis ni phug nas ni // mtshon cha blans nas brdeg pa dan // 
gron dpon bu la khro mi byed // tshul khrims phar phyin bdag gi ’di //
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Sula1 endures the beating and cutting by a knife,2
not angry at the sons of the village chief,3 this was my perfection of morality.
Accordingly, when giving up the body, which is the perfection of morality, the ultimate perfection arose.
162.
N ekkhamm ap arami.
Similarly, at the time of Somanassakumara,4 at the time of Hatthipalakumara,5 and at the time of 
Ayogharapandita,6 having abandoned his great kingdom, there was no end to the arising of the perfection 
of renunciation. (54a) Moreover, it says in one place in the jataka of Culasutasoma:7 {Pa46}
Culasutasomajataka no. 525s
Taking the great kingdom in hand, and abandoning it like a bubble of spittle, 
desireless, abandoning even the kingdom,9 this was my perfection of renunciation.
Accordingly, after unselfishly abandoning the kingdom,10 which is the perfection of renunciation, the 
ultimate perfection arose.
1 Tibetan: gSal Sin.
2 Tibetan: gSal Sin gis ni phug nas ni / /  m tshon cha blahs nas brdeg pa dan //. Pali: Sulehi pi
vijjhayanto kottayante pi sattihi.
3 Tibetan: gron dpon bu la. Pali: bhojaputte
4 Tibetan: Yid bzans gzon nu.
5 Tibetan: Gian chen skyon gzon nu.
6 Tibetan: ICags khyim mkhas pa.
7 Tibetan: Bu ±i ba chun nu.
8 Jatakanidana p. 46; sTog 54a; Culasutasomajataka no. 525; Ap-a p. 50; Cp-a p. 273; Bv-a p. 60;
Dhs-a p. 32.
Jatakanidana p. 46,
Maharajjam hatthagatam khelapindam va chaddayim 
cajato na hoto laganam, esa me nekkhammaparamiti.
Tibetan sTog 54a, Bu zi ba chun nu 'i sltyes rabs,
rgyal po chen po lag tu thob // mchil m a’i dbu8 ba bzin du spans // 
rgyal srid spans kyan zen pa med // bdag gi nes ’byun phar phyin ’di //
9 Tibetan: rgyal srid spans kyan zen pa med. Pali: cajato na hoti laganam.
10 Tibetan: de bzin du nes par bdag gis rgyal srid spans nas. Pali: evam nissangataya rajjam chaddetva
nikkhamantassa.
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163.
Pannaparami.
Similarly, at the time of Vidhurapandita,1 at the time of Mahagovindapandita,2 at the time of Kuddalapandita,3 
at the time of Arakapandita,4 at the time of Bodhiparibbajaka,5 and at the time of Mahosadhapandita,6 
there was no end to the arising of the perfection of wisdom. Moreover, it says in one place in the jataka of 
Sattubhatta,7 at the time of Senakapandita:8
Sattubhattajataka no. 4029
When seeking the perfection of wisdom, I was freed from a brdhmana'1 s suffering, 
my wisdom is unequalled, this was my perfection of wisdom.
By my seeing the snake within the sack,10 which is the perfection of wisdom, the ultimate perfection 
arose.
164.
Viriyaparaml.
Similarly, there was no end to the arising and perfecting of the perfection of energy.11 Moreover, in one 
place in the jataka of Mahajanaka:12
Mahajanakajdtaka no. 53913
1 Tibetan: mkhas pa B i dhu ra.
2 Tibetan: mkhas pa Khyab ’jug chen po.
3 Tibetan: mkhas pa sTog rtse ba.
4 Tibetan: mkhas pa A ra.
5 Tibetan: Kun du rgyu byan chub.
6 Tibetan: mkhas pa sMan chen po.
7 Tibetan: sDe snod.
8 Tibetan: mkhas pa sDe can.
9 Jatakanidana p. 46; sTog 54a; Sattubhattajataka no. 402; Ap-a p. 50; Cp-a p. 274.
Jatakanidana p. 46,
Panhay a pavicinanto ’ham brahmanam mocayim dukha, 
pannaya me samo n ’ atthi, esa me pahnaparamiti.
Tibetan sTog 54a, sDe snod Icyi skyes rabs
bdag gi ses rab tshol ba na // bram ze ’i sdug bsnal grol pa dan // 
bdag gi ses rab mtshuns pa med // bdag gi Ses rab phar phyin ’di //
10 Tibetan: pha tshi’i nan gi sbrul bdag gis blta ba ni. Pali: antobhastagatam sappam dassentassa.
11 Tibetan: brtson ’grus kyi pha rol tu phyin pa. Pali: viriyaparaitadmam.
12 Tibetan: sKyes bo chen po.
13 Jatakanidana p. 46; sTog 54a|b; Mahajanakajdtaka no. 539; Ap-a p. 50; Bv-a p. 60; Cp-a p. 274;
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In the middle of an ocean with the shore unseen, all mankind will die, 
with mind free from suffering,1 this was my perfection of (54b) energy.
While crossing the great ocean the perfection of energy arose.2
165.
Khantiparaml.
In the Khantivada3 jataka'.
Khantivadajdtaka no. 3134
When I was beaten senseless, with a sharp axe,
I was not angry with the king of Kasi,5 this was my perfection of patience.
In this way, as if in a state of senselessness, I remained6 in great pain, which is the perfection of patience, 
and the ultimate perfection arose.
166 .
Saccaparaml.
Dhs-a p. 32.
Jatakanidana  p. 46
Atiradassi jalamajjhe hata sabbe va manusa, 
cittassa annatha n ’ atthi, esa me viriyaparamiti.
Tibetan sTog 54a-b, sKye bo chen po  can gyi slcyes rabs
dogs ma mthon ba’i rgya m tsho’i dbus // mi mams thams cad si bar gyur // 
sdug bsnal med pa’i sems kyis ni // bdag gi brtson ’gras phar phyin ’di //
1 Tibetan: sdug bsnal med pa’i sems kyis ni. Pali: cittassa annatha n ’atthi.
2 Tibetan: rgya mtsho chen po las sgrol bar byed pa’i brtson ’gras kyi pha rol tu phyin pa zes bya ba
skyes so. Pali: evam mahasamuddam tarantassa viriyaparami paramatthaparami nama jata.
3 Tibetan: bZod par smra ba.
4 Jatalcanidana p. 46; Tibetan sTog 54b; , Khantivadajdtaka no. 313; JMAL no. 28, Ksaantivadin, ed.
no. 28, p. 192; Ap-a p. 50; Bv-a p. 60; Cp-a p. 274; Dhs-a p. 32.
Jatalcanidana p. 46,
Acetanam va kottentetinhena pharasuna mama 
Kasiraje na kuppami, esa me khantiparamiti.
Tibetan sTog 54b, bZod par smra ba ’i slcye rabs
sems med pa la gcod pa bzin // bdag la m o ba’i dgra sta yis //
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Jatakanidana Translation
Mahasntasomajataka no. 5372
Guarding true speech, I abandoned my life,
made free a hundred kingdoms, this was my perfection of truth.3
In that way, abandoning life and guarding the truth, which is the perfection o f truth, the ultimate 
perfection arose.
167.
Adhitthanaparaml.
In the Mugapakkha4 jataka'.
Mugapakkhajataka no. 5385
Mother and father are unnecessary6 to me, wealth and fame are also unnecessary, 
pleased at omniscience, I therefore determined on this practice.7 {Pa47}
gsal ldan rgyal po la mi khro // bdag gi bzod pa’i phar phyin ’di //
5 Tibetan: gSal ldan rgyal po.
6 Tibetan: lhag par gnas pa. Pali: adhivasenta.
1 Tibetan: Bu ±i ba chen po.
2 Jatakanidana p. 46; sTog 54b; Mahasutasomajatalca no. 537; JMAL ed. no. 31, p. 207; Cp p. 34;
Ap-a p. 51; Bv-a p. 60; Cp-a p. 275; Dhs-a p. 32.
Jatakanidana p. 46,
Saccavacam anurakkhanto cajitva mama jivitam  
mocayim ekasatam khattiye, paramatthasaccaparamlti.
Tibetan sTog 54b, Bu zi ba chen po  ’i slcyes rabs
bden pa’i tshig ni ijes su bsrun It bdag gi srog ni spans nas su // 
rgyal rigs brgya phrag grol bar byed I I bdag gi bden pa’i phar phyin ’di I I
3 Tibetan: bdag gi bden pa’i phar pyin ’di. Pali: paramatthasaccaparamlti.
4 Tibetan: lKugs pa dan gzogs phyed na ba’i tshul.
5 Jatakanidana p. 46; sTog 54b; Mugapakkhajataka no. 538; Cp pp. 24, 26, 29; Cp-a p. 275; Ap-a p.
51.
Jatalcanidana p. 46,
Matapita na me dessa, na pi me dessam mahayasasam, 
sabbannutam piyam mayham, tasma vatam adhitthahin.
Tibetan sTog 54b, lKugs p a  dan gzogs ph yed  n a b a  ‘i tshul gyi slcyes rabs 
pha ma bdag la mi dgos Sin 11 nor dan grags pa’an dgos pa med // 
bdag ni thams cad mkhyen la dga’ 11 de phyir brtuls zugs gnas pa’o 11
5 Tibetan: mi dgos sin. Pali: na dessa.
7 Tibetan: de phyir brtul zugs gnas pa’o. Pali: tasma vatam adhitthahin ti.
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In that way, abandoning the desire for life,1 and determining on this practice, which is the perfection of 
resolution, the ultimate perfection arose.
168.
Mettaparami.
In the jataka of king Eka:2
Ekarajajataka no. 3033
I am not afraid of anyone, I also fear nothing,
relying on the power of kindness, I am then happy with the teacher.4
(55a) In that way, abandoning life without regard,5 that generation of kindness, which is the perfection of 
kindness, the ultimate perfection arose.
169.
Upekhaparami.
In the jataka of Lomahamsa:6
Lomahamsajataka no. 947
1 Tibetan: srog gi ’dod pa yons su btan nas. Pali: jivitam pi cajitva.
2 Tibetan: gCig.
3 Jatalcanidana p. 47; sTog 54b; Ekarajajataka no. 303; Cp p. 34; Ap-a p. 51; Bv-a p. 61; Cp-a p.
275; Dhs-a p. 32.
Jatalcanidana p. 47,
Na mam koci uttasati, na pi ’ham bhayami kassaci, 
mettabalen’ upatthaddho ramami pavane sada ti.
Tibetan sTog 54b, rG yalpo gcigg i skyes rabs,
gan zig bdag la skrag byed med // bdag gis gan la’an ’jigs ma byas // 
byams pa’i stobs kyi sten gnas zin // de tshe ston pa nid la dga’//
4 Tibetan: de tshe ston pa nid la dga’. Pali: ramami pavane sada ti.
5 Tibetan: srog yons su gton ba la mi blta zin. Pali: jivitam pi analoketva.
6 Tibetan: Nan pa’i spu.
1 Jatakanidana p. 47; sTog 55a; Lomahamsajataka no. 94; Cp p. 35; Cp-a p. 276; Ap-a p. 51; Bv-a p.
61; Dhs-a p. 32.
Jatakanidana p. 47,
Susane seyyam kappemi chavatthikam upadhay’ aham, 
gomandala upagantva rupam dassent’ anappakan ti.
Tibetan sTog 55a., Nan pa ’i spu ’i slcyes rabs,
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Thinking to dwell in a cemetery,1 relying2 on a heap of bones,
I arrived at that place,3 and pondered the body.
In that way, when the youths of the village take stones,4 and so on, to strike him, or present him with 
garlands of flowers and incense, although producing happiness and pain, he rejects them with equanimity, 
which is the perfection of equanimity, the ultimate perfection arose. Those things that are condensed here 
should be understood from the Cariyapitaka5 where the meaning is amplified. Then, having fulfilled the 
perfections, he dwelled as Vessantara.6
Cp p- 107
Senseless on the ground, not even knowing happiness or pain,
I moved it seven times, through the power of giving.
In that way, making great merit that moved the great earth, and so forth, and dying at the end of life, was 
bom in Tusita.8 So, from the presence at the feet of DIpamkara, until birth in Tusita,9 should be known as 
the distant era.
The commentary to the Durenidana is completed.
dur khrod du ni gnas par sems // rus gon la ni brten byas nas // 
bdag gi gnas su ne bar ’oris //  gzugs la blta ba nun ba med //
1 Tibetan: dur khrod du ni gnas par sems. Pali: susane seyyam kappemi.
2 Tibetan: brten byas nas. Pali: upadhaya.
3 Tibetan: bdag gi gnas su ne bar ’ons. Pali: gomandala upagantva.
4 Tibetan: rdo la sogs pa. Pali: nitthubhanadihi.
5 Tibetan: dPyod pa’i sde snod.
6 Tibetan: Thams cad sgrol gyi bdag.
1 Jatakanidana p. 47; sTog 55a; Cp p. 10; Cp-a p. 101; Ap-a p. 51; Bv-a p. 272; Dhs-a p. 32; Thup p.
164; Vessantarajataka no.547; JMAL ed. no. 9, p. 51.
Jatalcanidana p. 47,
Acetanayam puthavi avinnaya sukham dukham, 
sapi danabala mayham sattakkhattum pakampatha ti.
Tibetan sTog 55a, No Tibetan title
sems med pa yi sa gzi yis // bde dan sdug bsnal mi Ses kyan // 
bdag gi sbyin pa’i stobs de yis // lan bdun du ni rab tu g.yos //
8 Tibetan: dGa’ ldan. Pali: Tusitabhavana.
9 Tibetan: dGa’ ldan. Pali: Tusitapura.
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The Recent Era.1
m .
The three proclamations.
Furthermore, when the Bodhisatta was dwelling in Tusita,2 the great proclamation of the Buddha3 arose. 
(55b) In this world three proclamations arise: the proclamation of an aeon, the proclamation of a Buddha, 
and the proclamation of a cakkavatti.
1. Proclamation of an aeon.
Regarding this, it is said that after one hundred thousand years there will be the end of the aeon.4 The 
Lokabyuha,5 the devas of the sensuous sphere, free from the confusion of the hot-headed, and with untied
hair, wiped the tears from their eyes and tearful faces with their hands. Dressed in red clothes, they
proceeded on the path of those men who are wearers of ragged clothes and said this: ‘Sir,6 after one 
hundred thousand years there will be the end o f the aeon, there will be the destruction of your worlds, 
even the great ocean will dry up. {Pa48} The great earth and even Sineru,7 the king of mountains, will 
pass away and be destroyed, and the worlds up to the world of Brahma will be destroyed. O Sir,8 develop 
kindness, develop compassion, develop joy, develop equanimity, honour your mother and father, honour 
the heads of the clan! ’ This is called the proclamation of an aeon.
2. Proclamation of a Buddha.
After one hundred thousand years it is said the omniscient Buddha will appear3 in the world. The 
Devapala devas roam, proclaiming: ‘Sir,10 (56a) after one hundred thousand years another11 Buddha will 
appear12 in the world.’ This is called the proclamation of a Buddha.
1 The Avidurenidana: Tibetan sTog folios 55a-85b; Pali pp. 47-77.
2 Tibetan: dGa’ ldan. Pali: Tusitapura.
3 Tibetan: sans rgyas kyi sgra cher sgrogs pa. Pali: Buddhahalahala.
4 Tibetan: bskal pa ’jig  pa. Pali: kapputthana.
5 Tibetan: ’Jig rten gyi min.
6 Tibetan: ’jig  rten pa. Pali: marisa.
7 Tibetan: Ri rab.
8 Tibetan: ’jig  rten pa. Pali: marisa.
9 Tibetan: byon. Pali: uppajjissati.
10 Tibetan: ’jig  rten pa. Pali: marisa.
11 Tibetan: gzan yan. Pali omits.
12 Tibetan: byon. Pali: uppajjissati.
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3. Proclamation of a Cakkavatti.
Furthermore, after the elapse of one hundred years it is said a cakkavattiraja will appear.1 Those devatas 
roam, proclaiming: ‘Sir,2 after the elapse of one hundred years a cakkavattiraja will appear3 in the world.’ 
This is called the proclamation of a cakkavattiraja. These are the three proclamations.4
112.
The request of the devas.
Hearing of the proclamation5 of a Buddha from them, all the devas of the ten thousand fold world6 
assembled in one place. Knowing that such a bodhisatta7 as he will be Buddha, they approached him, in 
order to ask a question. Questioning him they enquired about the arising of the portentous signs.8 Then, 
moreover, all those devas of the individual worlds, the Catummaharaja, Sakka, Suyama, Santusita, 
Paranimmitavasavatti, and Mahabrahma9 devas, assembled with those devas of the world. They went to 
the presence of the Bodhisatta in the abode of the Tusita devas, asking: ‘Great sage,10 you have perfected 
the ten perfections, not for the purpose of Sakka’s attainment, not for Mara, not on account of perfecting 
the wish for Brahma’s sake, not on account of perfecting the wish for the sake of the attainment of (56b) a 
cakkavatti. Furthermore, you made that perfection in order to transcend the world, and for the sake of the 
wish for omniscience. Now, great sage,11 is the time for buddhahood. Great sage, you will become 
Buddha.’
The five great considerations.
The Mahasatta, without giving assent to the devas, looked for the five great considerations12 that are no 
other than: time, country, place, family, mother’s life and the divisions of her life.
1 Tibetan: byon. Pali: uppajjissati.
2 Tibetan: ’jig  rten pa. Pali: marisa.
3 Tibetan: byon. Pali: uppajjissati.
4 Tibetan: sgra cher sgrogs pa. Pali: halahalani mahantani.
5 Tibetan: sgra cher sgrogs pa. Pali: halahalasadda.
6 Tibetan: ston phrag bcu’i khor yug. Pali: dasasahassacakkavala.
7 Tibetan: byan chub sems dps’. Pali: satta.
8 Tibetan: snar gyi mtshan ma. Pali: pubbanimitta.
9 Tibetan: rGyal po chen po bzi’i ris, brGya byin, ’Thab bral, dGa ldan, ’Phrul dga’, gZan ’phrul dban 
byed, Tshahs pa chen po. Tibetan adds a seventh: ’Phrul dga’. Pali omits.
10 Tibetan: dran sron chen po. Pali: marisa.
11 Tibetan: dran sron chen po. Pali: marisa.
12 Tibetan: legs par gzigs sin. Pali: vilokana.
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114 .
1. Time.
There he first regarded the time thinking: ‘Is it the time or not?’ Since the span of life increases at that 
place above one hundred thousand years it is not the time. Why is that? At that time those beings do not 
reflect1 on birth, ageing, illness2 and death. The teaching of the Buddha is not lacking the five3 characteristics. 
These are explained as impermanence, suffering and selflessness. Why is it that these people do not hear, 
have faith in, or consider that explanation? That is not the time,4 because the teaching is not remembered 
and is uncertain, so it cannot be the time. It is not the time, even at the time when life lasts less than one 
hundred years. Why is that? At that time the defilements of beings are greatly increased, and since giving 
advice to those with greatly increased defilements (57a) is not heeded for long, it ceases quickly, like the 
marks struck by a stick on water. {Pa49} Therefore, that is also not the time. When the duration of life 
begins at under one hundred thousand years, and is more than one hundred years, that is the time, then the 
life span is also one hundred years. Then, the Bodhisatta saw that it was time to be bom.
n  5.
2. Continent.
Then considering the country, and seeing the country surrounded by four islands, he thought: ‘The 
Buddhas do not appear on those three islands, they appear in Jambudipa5 itself.’, and he then saw the 
country.
n  6.
3. Country.
Then he thought: ‘This Jambudipa is greater than ten thous and y p/anus in extent, in which region of the 
country will the Buddha appear?’, and looking for a place that was free and spacious6 he saw the Middle
country. Regarding the Middle country it is said: ‘In the eastern part the market town7 is called Kajangala.8
Beyond that is the great sala tree, which moreover, is within the border region. In the south eastern 
direction is the river called Salalavati,9 which is also within the border region. In the southern direction
1 Tibetan: gzigs. Pali: na pannayanti.
2 Tibetan: DP na ba, TLN omit. Pali omits.
3 Tibetan: mtshan nid lria. Pali: tilakkhana.
4 Tibetan: de ni dus ma yin. Pali: abhisamayo na hoti.
5 Tibetan: ’Dzam bu glin.
6 Tibetan: yans 6iii grol ba’i gnas. Pali: okasa.
7 Tibetan: gron rdal. Pali: nigama.
8 Tibetan: Ka dzam ga la.
9 Tibetan: Sa la can.
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there is the market town called Setakannika,1 that moreover, is also within the border region. In the 
western direction is the brdhmana market town called Thuna,2 that moreover, is within the border region. 
In the northern direction is the mountain called Usiraddhaja,3 and that moreover, is also within the border 
region.’ (57b) It is taught and explained like this in the Vinaya. It is three hundredyojanas in length, two 
hundred and fifty yojanas in breadth, nine hundred yojanas in circumference. This country is the birth 
place of Buddhas, paccekabuddhas, foremost disciples, the eighty great disciples, cakkavattirdjas and 
other great persons of renowned lineage, such as brahmanas and householders who are like the mahasala 
tree. ‘It is fitting that I am bom in that city named Kapilavatthu’,4 this was his certain intention.
4. Family.
Then, during the so-called looking for the family, he thought: ‘The Buddhas are not bom among families 
of lords, or outcasts, but they are either born among royal families who are esteemed by the world, or 
among the families of brahmanas. Now I will be bom there, in a royal family which is esteemed by the 
world, my father will be the king named Suddhodana’,5 so he saw the family.
n  8.
5. Age of mother.
Then, looking for the mother, he thought: ‘The Buddha’s mother is not wanton or a drunkard, and is bom 
after perfecting the perfections for one hundred thousand aeons, and who keeps the five virtues unspoiled. 
My mother will be such a one as queen Mahamaya, and what is the extent of her life?’, he saw it to be 
(58a) ten months and seven days.
119.
Taking rebirth.
Having seen the five great sights, he said: ‘Great sages,6 it is my time to become a Buddha.’ Those devas 
gave approval,7 and he told them ‘You go!’ Having dismissed those devas, and surrounded by those
1 Tibetan: So ta kar ni ka, see edition for variant orthographies.
2 Tibetan: Ka ba.
3 Tibetan: U  si ra, see edition for variant orthographies.
4 Tibetan: Ser skya.
5 Tibetan: Zas gtsah ma.
6 Tibetan: dran sron chen po. Pali: marisa.
7 Tibetan: lha mams kyis tshig gis gnah. Pali: devatanam sangaham karonto patinnam datva.
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Tusita devas, he entered the Tusitan forest of Nandana.1 All the devas in the world were in that forest of 
Nandana.2 There the devas of that place said: ‘After departing from this world arise in heaven! After 
departing from this world arise in heaven!,3 He wandered, recollecting the virtuous actions that were 
performed previously. {Pa50} In that way he wandered there and, surrounded by those devas who 
recollected virtue, he passed away. After passing away he entered the womb of queen Mahamaya 4 There, 
on account of that good speech, he related the former tale in these stages.5
mo.
The dream of queen Mahamaya.
Then, when the midsummer festival6 was proclaimed in Kapilavatthu, many people celebrated the festival. 
From the seventh day prior to the full moon Mahamaya, with her abundant7 flower garlands and perfume, 
dallied at the festival enjoying it. Then, at the breaking of dawn after seven days, having bathed with 
sweet scented water, she presented a great gift, bestowing it for the enjoyment of four hundred thousand 
people. Then, adorned with all ornaments, and eating the best of foods, she resolved on the eight limbed 
confession,8 and entered the resplendent palace that was fully decorated. (58b) Lying on the sumptuous 
bed, she fell asleep and saw a dream like this: the four great kings lifting her, and the bed, proceeded to 
Himavanta.9 They placed her 011 top of the seven yojana high Manosilatala,10 under a seven yojana high 
sala tree, and sat at one side. Then the devas approached her, and led queen Mahamaya to lake Anotatta,11 
bathed her in order to remove her human impurities, clothed her with divine clothes, anointed her with 
pure perfume, and placed divine flowers on her. Then, not far away was a golden palace on top of mount 
Rajata.12 Laying on that divine bed, with her head towards the east, she slept. At that time the Bodhisatta 
appeared as a great white elephant, and ascended the nearby mount Suvanna,13 descending from there, he 
ascended mount Rajata. Coming from the northern direction, the great elephant grasped a white lotus with 
his trunk, that was like a garland of silver, let out a trumpet and entered the golden palace. Circumambulating
1 Tibetan: dGa’ ba.
2 Tibetan: ’jig  rten gyi lha thams cad dga’ ba’i tshal na yod pa nid do. Pali: Sabbadevalokesu hi 
Nandanavanam atthi yeva.
3 Tibetan: ’di nas §i ’phos nas bde ba’i ’gro bar skyes te / ’di nas si ’phos nas bde ba’i ’gro bar skyes 
so. Pali: ito cuto sugatim gaccha.
4 Tibetan: sGyu ’phrul ma chen mo.
5 Tibetan: de la legs par brjod pa’i phyir ’di go rim bzin du snon gyi gtam brjod do. Pali: 
Tassavibhavattham ay am anupubbakatha.
6 Tibetan: dbyar zla ’brin p o’i rgyu skar. Pali: asalhinakkhatta.
7 Pali adds: patthaya vigatasurapanam.
8 Tibetan: gso sbyon yan lag brgyad pa la gnas so. Pali: uposathangani adhitthaya.
9 Tibetan: Gans can.
10 Tibetan: Ma na si la ’i sten du.
11 Tibetan: Ma dros.
12 Tibetan: dFful gyi ri.
13 Tibetan: gSer gyi ri gcig.
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his mother’s bed1 three times, he pierced her right side and entered her stomach. That is how it was, 
entering the womb during the Uttarasalha festival.2
n u .
Questions on the result of the dream.
Awaking the next morning the queen related the dream to the king. The king summoned sixty-four 
brahmanas, and revering them with garlands of flowers and so forth, (59a) prepared a large seats on the 
ground for them. There he filled plates for those brahmanas, which were made o f gold and silver, with 
milk mixed with fresh butter, honey, and sugar. Having covered these, with other plates of gold and 
silver, he gave them to those brahmanas. Furthermore, giving clothes that were the equal of those worn 
by the king, and a gold measure and so forth, he satisfied them. Then, having satisfied them with all they 
desired, he explained the dream to them. ‘What will happen?’ he asked. The brahmanas said: ‘Great king, 
do not fear, a being has entered your wife’s womb. {Pa51} It is not a girl within the womb but a boy. He 
will be your son, and if he resides in the house he will be a cakkavattiraja, but if he abandons the house 
and goes forth, he will be a Buddha. Having overcome the world, he will not therefore, continue living in 
a house.’3
m 2 .
The appearance of the thirty-two signs.
Following this the ten thousand fold world shook, trembled and let out a noise, at the same time as the 
Bodhisatta entered his mother’s womb. Then the thirty-two signs or portents4 appeared: 1. boundless light 
remained pervading the limits of the ten thousand fold world,5 (59b) 2. and that resplendence was such 
that6 the blind acquired sight, 3. the deaf heard with their ears, 4. the dumb spoke, 5. the crooked became 
straight, 6. the lame walked. 7. All beings who were fettered became freed from fetters, 8. the fires of all 
the hells were extinguished,7 9. the thirst and hunger of the preta worlds was allayed.8 10. The animals no 
longer feared one another,9 11. the illnesses of all beings were allayed,10 12. all beings began to speak
1 Tibetan: ran gi mal cha. Pali: matusayana.
2 Tibetan: bra’i skar ma. Pali: salhanakkhatta.
3 Tibetan: slar khyim na gnas nas skye ba med do. Pali omits.
4 Tibetan: snon gyi mtshan ma. Pali: pubbanimitta.
5 Tibetan: ston phrag bcu’i khor yug m ams su snan ba tshad med par khyab cin gnas so. Pali: dasasu 
cakkavalasahassesu appamano obhaso phari.
6 Tibetan: de yan de’i dpal blta ba ’di lta bu ste. Pali: tassa tarn sirim datthukama viya.
7 Tibetan: zi bar gyur to. Pali: nibbayi.
8 Tibetan: zi bar gyur to. Pali: vupasami.
9 Tibetan: phan tshun. Pali: omits.
10 Tibetan: zi bar gyur to. Pali: vupasami.
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joyfully, 13. horses began to neigh loudly,1 14. elephants trumpeted, 15. musical instruments each let out 
its own sound,2 16. without touching each other3 the adorned hands and feet of the people emitted a noise, 
17. all the regions were purified, 18. there were gentle4 breezes in order to make those beings happy, 19. 
unseasonable clouds poured rain, 20. water arose from the earth and all the regions were inundated with 
water,5 21. the birds stopped flying in the sky, 22. the rivers remained without flowing, 23. the water of 
the great ocean became sweet, 24. everywhere the surface of the earth became covered by lotus flowers of 
five colours, (60a) 25. the flowers that appear on land and water blossomed, 26. the flowers of the lotus 
stalks on the trunks of the trees and the flowers of the lotus stems on those branches and the flowers of 
the lotuses on the streamers on the creepers came into blossom, 27. there were seven times seven one 
above the other, splitting the earth and surface of the rock and issuing out like lotuses, 28. lotuses hung 
down from the sky, 29. everywhere a rain of lotuses fell, 30. divine music resounded in the sky, 31. the 
flowers of the ten thousand fold world6 increased their scent, and 32. their scented water was most 
beneficial.
E13. 
The nature of the bodhisatta's mother.
In this way the Bodhisatta entered the womb.7 In order to prevent the distress of the Bodhisatta, and his 
mother, the four sons of the devas bore swords aloft8 in their hands to protect them. The Bodhisatta’s 
mother had no sensual thoughts regarding men, and obtained the highest gain and reputation. She was at 
ease, and free from bodily tiredness, even when the Bodhisatta {Pa52} entered her womb, she looked like 
a pure gemstone covered with red threads. Because although it was said ‘the Bodhisatta has entered the 
womb’, he was as if in a shrine, so it was impossible for other beings to touch or experience him. 
Therefore, the Bodhisatta’s mother died seven days after the Bodhisatta’s birth, and was bom in Tusita. 
Just as other women give birth in less than ten months or more, (60b) sitting or lying, the Bodhisatta’s 
mother is not like that. After protecting the Bodhisatta in her womb for ten months, she gives birth while 
standing. This is the nature of all the bodhisattas’ mothers.9
1 Tibetan: rta mams skad snan pa’i mam par gyur. Pali: madhurenakarena assa hasimsu.
2 Pali adds: muncimsu aghattitani.
3 Tibetan: ran ran ma reg pas. Pali: omits.
4 Pali adds: sitala.
5 Tibetan: phyogs thams cad chur gyur to. Pali omits.
6 Pali adds: lokadhatu vattetva vissattham alagulam  viya uppiletva baddhamalakalapo viya  
alamkatapatiyattam malasanam viya ca ekamalamalinl vipphurantavalavijani.
7 Tibetan: ’di ltar byan chub sems dpa’ mfial du zugs pa nid nas. Pali: evam gahitapatisandhikassa 
bodhisattassa patisandhito patthaya.
8 Tibetan: thogs pa. Pali omits.
9 Tibetan: ’di ni byan chub sem s dpa’i yum thams cad kyi chos nid do. Pali: ayam Bodhisattamatu 
dhammata.
236
Jatakanidana Translation
n i 4 .
The birth of the bodhisatta in Lumbini grove.
The queen Mahamaya was like a vessel containing com oil while the Bodhisatta dwelled in her womb for 
ten months. Then she knew and thought: ‘Since the period in the womb is complete I shall go to my 
family’s house.’ She said to king Suddhodana: ‘O King, I wish to go to Devadahana1 the city of generations 
of my family.’ The King assented saying: ‘Very well.’ After levelling the path between the cities of 
Kapilavatthu and Devadahana, and adorning it with kadali1 mid punnaghata3 trees, and with royal standards, 
banners and so forth, he seated the queen in a golden palanquin.4 This was raised by one hundred 
thousand ministers, and sent off with a large retinue. In between both cities there is the grove5 of 
auspicious sdla trees, known as Lumbini6 grove, which was a spot for citizens of both cities. At that time 
all the flowers blossomed, from the roots up to the tips of the branches. In between the branches 
themselves bees swarmed, and many flocks of various birds sang their sweet songs. The entire Lumbini 
grove was like the Cittalata7 grove, and like the meeting place8 prepared by a king who is mighty and 
powerful. (61a) The devas appeared after seeing this, wishing to play in the grove of sdla trees. The 
Queen, bome by those ministers, entered the grove of sdla trees. She went to the foot of an auspicious 
sdla tree wishing to grasp a branch of that sdla tree. That branch of the sdla tree bent down towards the 
Queen’s hand like it was bending from the heat of a fire.9 She stretched out her hand, grasping the tip of 
the branch, and immediately was shaken by the wind of kamma. Then, after preparing a curtain all around 
her, all the people went away.10 She gave birth like that, standing and grasping the branch of the sdla tree. 
Instantly the four pure minded Brahmas arrived, holding a golden net and bearing the Bodhisatta in the 
golden net, they stood in front of the mother and said: ‘O Queen, do not be depressed!11 Your son is bom, 
he is mighty and renowned.’12 So although other beings are bom by coming out from the mother’s womb, 
for the Bodhisatta it is not like that. {Pa53} Furthermore, the Bodhisatta13 descends the stairs like a 
religious teacher descending from the teaching seat, like a man standing and stretching both hands and
1 Tibetan: lHa bstan.
2 Tibetan: chu sin. Pali: kadali, E. Adam's fig, Banana, Plantain; Musa acuminata Colla  (IFPC), M. 
balbisiana Colla, M. paradisiaca  L. (GIMP, GVDB), Musaceae, see J. Liyanaratne, “South Asian 
Flora as reflected in the Twelfth-Century Pali Lexicon Abhidhanappadlpika”, JPTS, 20, 1994, p. 99.
3 Tibetan: bum pa gan ba. Pali: punnaghata. This Pali word has several possible renderings: ‘w ell-filled  
water pot’, ‘aupseious brimming jars’, and may also denote a box o f  presents to be given away at 
feasts. See R. Morris, “Notes and Queries”, JPTS, London: PTS, 1884, rpt. Delhi, 1985, pp. 88-89
4 Tibetan: do li. Pali: sivika.
5 Tibetan omits.
6 Tibetan: Lumbi ni.
7 Tibetan: Sift rta sna tshogs pa.
8 Tibetan: mdzes par byas pa’i ’dun sa. Pali: susajjitaapanamandala.
9 Tibetan: Sift tu legs pa me la sros nas bkug pa. Pali: suseditavettagga.
10 Tibetan: rift du gyur te. Pali: patikkami.
11 Tibetan: lha mo sems sdug bsftal bar ma byed cig. Pali: attamana devi hohi,
12 Tibetan: dbari phyug daft grags pa daft bcas pa. Pali: mahesakkho te putto uppanno.
13 Tibetan omits: bodhisatta.
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feet, (61b) and like one who is fearless and pure. Born from the mother’s womb,1 uncovered by any 
impurity, he emerges from the mother’s womb emitting rays of light, like a gemstone placed on cloth 
from the Kasika2 region. Then, despite this, two streams of water descended from the sky in order to 
purify3 the Bodhisatta and the Bodhisatta’s mother, and to cleanse the body4 of the Bodhisatta’s mother.
n i s .
The seven strides and the lion's roar.
Then the four great kings received him, in the same way as before,5 with a leopard skin from the hands of 
the Brahmas, who were holding him in the golden net in order to be near his blessings and joy.6 From 
their hands mankind received him on top of dukula7 cloth, and after being released from the hands of 
mankind, he stood on the ground. Looking in the eastern direction, he saw up to the many thousands of 
world systems.8 The devas and men of those made offerings of flower garlands, perfumes, and so forth, 
saying: ‘Great man, your like does not exist, there is no other who is superior to you.’ Similarly, he 
looked in all the ten directions namely: the four directions and the four intermediate directions, below and 
above, without seeing his equal. He then walked seven steps in the northern direction,9 with Mahabrahma10 
holding a white parasol and Suyama11 waving a fan. The other devas followed holding in their hands all 
the indispensable paraphernalia12 for a king. Then, after the seventh step, standing he said: ‘I am unsurpassed 
in those worlds’13 (62a) and then spoke blessings, and so forth, and roared the lion’s roar. Then the 
Bodhisatta made the statement that he had only emerged from the mother’s womb during three lives; 
during the life of Mahosadha,14 during the life of Vessantara, and in this life. When he emerged from his 
mother’s womb during his life as Mahosadhatta,15 Sakka king of the devas arrived immediately, he
1 Tibetan ma’i mm nas. Pali: matukucchisambhavena.
2 Tibetan: ka £i ka.
3 Tibetan: dag par bya ba’i phyir. Pali: sakkarattham.
4 Tibetan: sku dag par byas so. Pali: sarire utum gahapesum. The Pali phrase can mean ‘to warm the 
body’, or ‘to make comfortable’, see R. Morris, “Notes and Queries”, JPTS, London: PTS, 1884, rpt. 
Delhi, 1985, p. 73.
5 Tibetan: snar gyi bzin du. Pali: omits.
6 Tibetan: bkra §is pa dan / bde ba la reg par gnas par bya ba’i phyir. Pali: mangalasammataya 
sukhasaphassaya.
7 Tibetan: du gu la’i ras kyi sten du. Pali: dukulacumbatakena.
8 Tibetan: ston phrag du ma’i khor yug mams phan tshun du mthon no. Pali: Anekani cakkavalasahassani 
ekanganani ahesum.
9 Tibetan: de nas byan gi phyogs su gom pa bdun bgrod do. Pali: “ayam uttara disa: ti sattapadavitiharena 
agamasi.
10 Tibetan: Tshans pa chen po.
11 Tibetan: ’Thab bral ba.
12 Tibetan: ne bar mkho ba’i dnos po ma lus pa lag tu. Pali: sesarajakakudhabhandahatthahi.
13 Tibetan: ’jig  rten pa mams las bdag mchog go. Pali: aggo ’aham asmi lokassa.
14 Tibetan: sMan chen po.
15 Tibetan: sMan chen po skyes pa.
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arrived grasping the essence of the candana1 tree in his hand, then after putting that into the boy's fist, he 
departed. Then he was questioned by his mother: ‘My dear, what are you carrying?’ He replied: ‘Mother, 
it is medicine.’ Because of his arrival carrying medicine she named him ‘medicine boy.’ She took the 
medicine and put it inside a water jug. It was the very medicine to allay all the ills of those blind and deaf 
people, and others, who came and went. Then they said: ‘This medicine is great, this medicine is great,’ 
due to this report which arose he was named Mahosadha. Furthermore, during the life of Vessantara, just 
after emerging from his mother's womb, he stretched out his right hand saying as he emerged: ‘I will 
present a gift in my mother’s house, or obtain a similar cause.’2 Then his mother said: ‘Dear son, you are 
bom into a wealthy family,’ and putting her son’s hand on top of her own hand, {Pa54} she put in it a 
purse containing one thousand valuable gems,3 also during this life he roared the lion’s roar. Similarly, 
the Bodhisatta, during the third life, uttered that speech just after emerging from his mother’s womb. 
(62b) In that way at the moment of entering the womb, and at the moment of birth, the thirty-two 
prognostic signs appeared.
n i 6 .
Beings bom  at the same time.
Furthermore, when our Bodhisatta was born in Lumbini grove, all at once4 the Rahulamata5 dev a, 
Channa6 the minister, Kaludayi7 the minister, Kanthaka8 king of horses, the bodhi9 tree, and four pots of 
treasure, were also bom. These seven were bom there at the same time, one at four earshots distance, one 
at eight earshots distance, one at twelve earshots distance, and one at sixteen earshots distance.
n i 7 .
The ascetic Kaladevala.
Those people who lived in both villages led the Bodhisatta, proceeding to the very site of the city of 
Kapilavatthu. On that day they said: ‘The son of the great king Suddhodana was bom at the site of the 
city of Kapilavatthu, after sitting at the foot of the bodhi tree10 this boy will become Buddha.’ Those
1 Tibetan: tsam dan. Pali: candana.
2 Tibetan: rgyu ’dra bdog gam. Pali omits.
3 Tibetan: nor bu rin po che. Pali omits.
4 Tibetan: de ma thag tu. Pali: tasmim yeva samaye.
5 Tibetan: sGra gcan ’dzin gyi ma.
6 Tibetan: ’Dun pa.
7 Tibetan: Nag po ’char ka.
8 Tibetan: bsNags ldan.
9 Tibetan: byan chub kyi sin. Pali: Mahabodhi rukkho.
10 Tibetan: byah chub sin. Pali: bodhitala.
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Tavatimsa1 devas made praises with joy and satisfaction, celebrating by waving their hands in the air. 
Then the ascetic named Kaladevala,2 who attained the eight attainments in the chapel3 of the great king 
Suddhodana, partook of a meal.4 Then going to the Tavatimsa abode, in order to avoid the day time sun,5 
he sat happily, seeing him, those devas asked: ‘What is the reason for you relaxing here with a joyful 
mind? Explain to us the reason for this!’ (63a) Those devas added: ‘Great ascetic,6 it is said that a son is 
bom to the great king Suddhodana, he will become Buddha while sitting under the bodhi tree, and turn 
the wheel of the teaching. So let us see the endless play of the Buddha,7 and obtain8 all the teachings, this 
is the reason we are delighted.’ The ascetic, hearing their explanation, quickly descended from the divine 
realm, entered the king’s palace, and sat on the appointed seat, saying: ‘A son, the great king has a son. I 
would like to see him. ’ The king brought in the adorned boy to pay homage to the ascetic. The Bodhisatta 
circumambulated him, and stood on the ascetic’s hair. Even the Bodhisatta could not make a more fitting 
salutation than that. But if, even unwittingly, the ascetic were to place his foot on the Bodhisatta’s head, 
then the ascetic’s head would split into seven pieces. The ascetic said: ‘It is not right to harm me,’ and 
rising from his seat held up his joined hands to the Bodhisatta. The king, seeing this wonder, saluted his 
own son. The ascetic remembered this for eighty aeons, forty aeons in the past and forty aeons in the 
future. Seeing the excellent marks of the Bodhisatta, thinking: ‘Maybe you will be Buddha (63b) or 
maybe not,’ but knowing: ‘Without doubt he will be Buddha.’ He reflected: ‘This is an extremely 
wondrous person’ {Pa55} then he smiled. Then considering: ‘Will I or will I not see this Buddha?’9 and 
seeing: ‘I will not see him. For, between my death and rebirth in the formless plane101 will be unable to 
discern the coming of a hundred, or a thousand Buddhas.’ Reflecting on this he lamented: ‘I will be 
unable to see such a wondrous person as this, my mind is extremely anguished.’11 Seeing this those men 
asked: ‘Some people laugh at our lord12 and this caused some others to cry, perhaps13 there will be some 
hindrance to our lord’s son?’ He said: ‘No hindrance will appear to him, he will certainly become 
Buddha.’ When asked:14 ‘Therefore why do you cry.’ He replied: ‘Since I will not see such a person as 
this become a Buddha, I am extremely grieved. So I weep with sorrow on my own account.’
1 Tibetan: Sum cu rtsa gsum gyi gnas.
2 Tibetan: Nag po lha len.
3 Tibetan: mchod gnas. Pali: kulupa.
4 Tibetan: kha zas bzan po. Pali: bhattakicca.
5 Tibetan: nin mo ni ma la mi gnas pa’i phyir. Pali: divaviharatthaya.
5 Tibetan: dran sron chen po. Pali: marisa.
7 Tibetan: sans rgyas kyi rol mo. Pali: Buddhalllha.
8 Tibetan: chos thams cad thob bo. Pali: dhamman ca sotum lacchama.
9 Tibetan: ’di nas sans rgyas nas bdag gis mthon nam mi mthon. Pali: aham imam Buddhabhutam  
datthum labhissami nu kho.
10 Tibetan: gzugs med pa’i gnas su. Pali: Arupabhave.
11 Tibetan: bdag gi sems sin tu sdug bsnal bar gyur nas. Pali: mahatl vata me jani bhavissati.
12 Tibetan: bdag cag gi ’phags pa res ’ga’ ni dgod. Pali: amhakam ayyo idan’ eva hasitva.
13 Pali: bhante. Tibetan omits.
14 Tibetan: dris so. Pali omits.
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n i s .
Nalaka's going forth.
Then reflecting: ‘Will then any of my relatives see him become Buddha or not?’, he saw his young 
nephew named Nalaka.1 He went to his sister’s house and said: ‘Where is young Nalaka?’ She said: ‘He 
is playing in the house,’2 he replied: ‘Summon him!.’ When Nalaka3 arrived before him he said: ‘Nephew, 
a son has been born in the lineage of the great king Suddhodana. He is one destined to become a Buddha,4 
he will become Buddha after thirty-five years. You will see him, so go forth now!’ The boy, who was 
bom in a family with eighty-seven kotis of wealth, thought: ‘This uncle speaks to me senselessly and 
needlessly.’5 Immediately he brought saffron robes, and an earthenware bowl, from the bazaar, and 
cutting his hair and beard put on the saffron robes thinking: ‘I go forth on account of he who is the 
unsurpassed person in the world,’6 and made salutation in the direction of the Bodhisatta. Then making 
the five limbed salutation, he placed the bowl in the bag, put it on his shoulder, and went to Himavant, 
performing the duty of an ascetic. He approached the Tathagata, who had attained the unsurpassed perfect 
enlightenment, and hearing the story about the intentions of Nalaka, again went to Himavant and attained 
arhatship. Understanding the difficulty of the supreme practice he remained living on Suvanna mountain, 
passing seven months of his life there,7 and attained complete nibbana in the element of nibbana that 
lacks any residue.
n i 9 .
The brahmans interpret the marks.
Bathing the Bodhisatta’s head on the seventh day the king thought: ‘It is proper to assign him a name.’ 
Anointing the king’s palace with four types of perfume, scattering flowers (64b) of the five precious 
things, and cooked milk soup that consisted of boiled milk without water. The eight hundred8 invited
1 Tibetan: N a la ka, see edition for varient orthographies.
2 Tibetan: ’phags pa khan pa na yod do, Pali: gehe ayya.
3 Pali omits.
4 Tibetan: sans rgyas myu gu. Pali: Buddhamkura.
5 Tibetan: zari po ’dis bdag la don med cin dgos pa med do. Pali: na mam matulo anatthe niyojessati.
5 Tibetan: gan zig ’jig  rten pa’i gan zag gi mchog gi m chog la bsams Sin bdag rab tu ’byun bar ’gyur 
ro. Pali: yo loke uttamapuggalo tarn uddissa mayham pabbajja.
7 Tibetan: mchog tu rtogs dka’ ba rtogs nas zla ba bdun nid kyi nan du tshe ’das te gser gyi ri gcig la 
brten nas ’dug ste. Pali: ukkatthapatipadam patipanno satt’ eva mase ayum paletva ekam  
Suvannapabbatam nissaya thitako.
8 The Tibetan has brgya rtsa brgyad  for this number which is quite clear, while the Pali gives 
atthasatam , which is not entirely unambiguous as to which number is meant. The literal meaning o f  
the Pali is ‘eight hundred’, but this can simply represent ‘many’ but may also mean ‘one hundred and 
eight’. See T.W. Rhys Davids, & W. Stede, The P a li Text S ocie ty’s Pdli-English D ictionary , London:
PTS, 1925, rpt. 1979, p. 15; and M. Cone^4 D ictionary o f  Pali, P art I, a-kh, Oxford: PTS, 2001, p. 53, 
follow s this; the CPD actually gives two separate meanings for the word, ‘108’ and ‘800 ’, see V.
Trenckner, et a l, (1924-1997), A C ritical P ali D ictionary, Copenhagen: Royal Danish Academ y of 
Sciences and Letters, Vol. I (1924-1948), p. 67.
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brahmanas, who were learned in the three vedas, entered the palace. After enjoying the meal, he made 
great reverence asking: ‘What are the signs like?’1 To which they replied:
Unidentified verse2
Rama, Dhaja, Lakkhana and Manti,
Kondanna, Bhoja, Suyama and Sudatta, 
these then were the eight brahmanas 
who explained the six limbed formula.3
The eight brahmanas explained these different kinds of sign.4 They explained the sign of entering the 
mother’s womb after abiding in Tusita.5 Seven among those brahmanas raised two fingers, and explained 
the sense as twofold saying: ‘If one possessed of this sign lives in a house, he will be a cakkavattiraja; if 
he goes forth, he will be a Buddha.’ Moreover, after explaining all the qualities of a cakkavatti the 
youngest of those brahmanas, the youth named Kondanna, gave a name to the Bodhisatta, who had the 
supreme perfected signs saying: ‘Here, on the one hand, there is no reason for abiding in a house, and 
since he will not dwell in a house, he will be a Buddha,’6 and raising one finger he made the prediction in 
this way. Understanding that, at the time of being bom as a man, he had previously performed meritorious 
acts.7 He surpassed the other seven brahmanas by saying: (65a) ‘Since he is possessed of these signs that 
lack even the intimation of abiding in a house, he will doubtless become a Buddha,’ he did not see more 
than one destiny. Therefore, raising one finger, he made the prediction in this way.
1 Tibetan: mtshan nid ji Ita bu. Pali: kin nu kho bhavissati.
1 Jatakanidana p. 56,
Ramo Dhajo Lakkhano capi Manti 
Konndanno ca Bhojo Suyamo Sudatto, 
ete tada attha ahesum brahmana, 
chalangava mantam vyakarimsu ti.
Tibetan sTog 64b, is not in verse.
dGa’ byed dan / rGyal mtshan dan / msThan nid daii /  Rigs kyi shags pa dan / Ko ndi nya dan / Lag pa 
can dan / gSin rje bzan dan / Legs byin te /  de mams de’i tshe bram ze brgyad yin no // yan lag drug gi 
shags brda sprad nas //
3 Tibetan: yan lag drag gi shags brda sprad nas. Pali: chalangava mantam vyakarimsu.
4 Tibetan: bram ze brgyad po ’di lta bu nid kyi mtshan nid so sor brjod nas. Pali: ime atth’ eva 
brahmana lakkhanapatiggahaka ahesum.
5 Tibetan: dga’ ldan gnas nas m a’i mnal du zugs pa’i ’di mams kyis bsad do. Pali: Patisandhigahanadivase 
supino pi eteh’ eva patiggahito.
6 Tibetan: ’di ni khyim na gnas pa’i rgyu med pas mtha’ gcig nid du khyim na mi gnas par sans 
rgya’o. Pali: etassa agaramajjhe thanakaranam n ’ atthi, ekanten’ eva vivattacchaddo Buddho bhavissati.
7 Tibetan: ’di ni snar gyi gzi byas pas phyis mir gyur pa na Ses rab dan ldan no. Pali: A yam hi 
katadhikaro pacchimabhavikasatto pannaya.
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1120 .
The group of five theras.
Then those brahmanas, going to their own houses, exclaimed to their sons: ‘Sons, we have become old 
men, when king Suddhodana’s son attains omniscience we don’t know whether we will meet him, or 
have no prospect of doing so; when his son attains omniscience you should go forth in his teaching!’ 
Even those seven brahmanas1 understood that as long as life lasts, it is in accordance with the actions 
performed,2 and the brahmana youth Kondanna lived free from illness. The wise Mahasatta, being one of 
great renunciation, departed and went to Uruvela3 by stages. Then staying there this thought occurred to 
him: ‘This place, being delightful, is a suitable place for the difficult practices o f those clansmen.’ Then 
hearing that the Mahasatta had gone forth, he approached the sons of those brahmanas and said: ‘It is said 
the youth Siddhattha has gone forth, and there is no doubt that he will become a Buddha. If your fathers 
are free from illness, after leaving today they should go forth. If you desire that I, having come here,4 will 
go forth in imitation of that person.’ They were all unable to reach unanimity, {Pa57} four of those 
persons appointed (65b) Kondanna as chief, and the five of them went forth. Those five persons became 
known as the group of five elders.5
n  2i.
Protected by  the four signs.
Furthermore, the king then asked: ‘After seeing what will my son go forth?’ they replied: ‘Seeing the four 
signs.’ He asked: ‘What are they?’ they replied: ‘One who is aged and decrepit, one who is ill, one who is 
dead, and one who has gone forth.’ The king said: ‘Beginning now, the likes of these will not approach 
my son, for there is no purpose in my son attaining buddhahood. I will make my son a kingdom, which is 
the mighty ruler of the four continents that are surrounded by two thousand islands. This is surrounded to 
a circumference of thirty-sixyojanas by a retinue, and others in the sky desirous to see him.’ Saying this, 
and guarding the youth’s field of vision from these four kinds of persons, he set a guard in the four 
directions for a distance of one quarter of ayojana.6
1 Pali: jana.
2 Tibetan: bram ze bdun po mams kyis kyan ji srid tshe gnas kyi bar ji ltar byas pa’i las rtogs so. Pali: 
Te satta pi jana yavatayukam thatva yathakammam gata.
3 Tibetan: ITen rgyas.
4 Tibetan: ’ons nas. Pali omits.
5 Tibetan: de thams cad ’dun pa gcig par ma nus par skye bo bzi po las k5 ndi nyas gtso bo byas nas 
skye bo lna po rab tu byun ste /  de mams kyi skye bo lna po ni gnas brtan lna sde zes bya ba’i rigs su 
gyur to. Pali: Te sabbe ekacchanda bhavitum  nasakkhim su. Tayo jana na pabbajim su. 
Kondannabrahmanam jetthakam katva itare cattaro pabbajimsu.
6 Tibetan: rgyan grags bzi bzir. Pali: gavute gavute.
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1122 .
More than eighty thousand family with sons and fathers.
On that day consenting to a hundred1 sons of each of the eighty thousand families of kinsmen who were 
assembled at the festival site said: ‘Let him be a Buddha or a king! I will allow my son one or the other. If 
he were to be a Buddha, he would go surrounded on all sides by ascetics of the khattiya lineage. If he 
were to become a king, he would go surrounded on all sides by youths of the khattiya lineage.’ The king 
also presented the Bodhisatta a wet nurse, who had a beautiful body, (66a) and was free of all faults. The 
Bodhisatta, surrounded by an endless retinue, became more majestic and prosperous.
1123.
The sowing festival.
Then, on the day of the king’s rice sowing festival,2 the entire city was decorated as if it were the palace 
of the devas.3 The slaves and servants, and so forth, put on good clothes and, decorated with perfumes and 
garlands of flowers, assembled inside the royal palace. During his work the king was capable of ploughing 
a thousand fields, furthermore, on that day there was one ploughing oxen short o f eight hundred, who 
each had silver reins and tetherings. In addition the ploughman, who ploughed the fields held by the king, 
was also adorned with gold,4 and both horns of the oxen were covered with gold, as were their bridles and 
reins. The king came out with a great retinue, and taking his son, departed. At the site o f the ritual there 
was one jambu5 tree with thick foliage and providing good shade. The boy’s large seat was placed 
beneath it, over this was spread a canopy, with golden stars, and surrounded all around by curtains that 
were like walls.6 The king, adorned with all his regalia, went to the site of ploughing with his retinue of 
ministers. There the king took the golden plough, and the ministers took the silver ploughs that numbered 
one short of eight hundred. (66b) Those people who were farmers took the remaining ploughs. Having 
taken the ploughs, they ploughed to and fro, the king however went from here to the other side, and 
returned hither. {Pa58} Thinking: ‘This plot will be perfect.’7
1 Tibetan: brgya. Pali omits.
2 Tibetan: ’bras ’debs pa la bkra Sis. Pali: vappamangala.
3 Tibetan: lha gSegs pa. Pali: devavimana.
4 Tibetan: rgyal po ’dzin pa’i zin rmo ba’i thon pa slar yan gser las byas par gyur to. Pali: Ranno 
alambananangale pana rattasuvannapankkhatani honti.
5 Tibetan: 'dzam bu Pali: jambu.
6 Pali adds: arakkham thapetva.
7 Tibetan: de’i gnas phun sum mtshogs par ’gyur ro zes bsam nas. Pali: etasmim thane mahasampattim 
anubhosi.
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1124.
Attainment of the first jhana.
The Bodhisatta, who was seated with his retinue, was addressed by his wet nurse: ‘I want to see the 
king’s ritual.’1 and she went outside from behind the curtains. The Bodhisatta, looking this way and that 
saw nobody, quickly sat down crosslegged and having understood the rise and fall of the breath,2 the first 
jhana arose. The wet nurse, going hither and tither in order to eat the prepared food, was a little delayed 
but the shadow of that sesa3 tree did not move, furthermore the shadow of that tree remained all around.4 
The wet nurse said: ‘The noble son is alone,’ and quickly lifting up the curtains entered inside. Seeing the 
marvel of the Bodhisatta sitting crosslegged on the seat, she went to the king and said: ‘O king, your son 
is sitting in such a manner. Likewise the shadow of those other trees moves, but the shadow of the jam bti 
tree remains all around.’ The king coming quickly saw the marvel and said: ‘Dear son, this is a double 
homage to you,’ then saluted his son.
1125.
Seeing the art of the jataka.
Then gradually the Bodhisatta reached the age of sixteen. (67a) The king had three palaces made for the 
Bodhisatta that were suitable for the three seasons, one nine storied, one seven storied and one five 
storied. He also appointed forty thousand dancing girls. The Bodhisatta was like a deva, surrounded by 
women6 who were like devas together with many women adorned with ornaments, and surrounded by the 
sound of unworldly7 music, enjoying great luxury, and living in each of those palaces according to the 
season. Furthermore, the mother of Rahula8 was a noblewoman9 of the queen, and so she enjoyed the 
most excellent things. One day this kind of topic of discussion arose among her family: ‘Siddhattha goes 
engrossed in amusement without studying even a little art, if a battle were to occur what would he do?’ 
Then the king10 addressed the Bodhisatta, saying: ‘Son, your kinsmen say ‘‘Siddhattha goes engrossed in 
amusement without studying even a little art,” and wonder how you would behave if  a battle11 occurred.’ 
He replied: ‘O King, it is unnecessary for me to study arts. Those village men will sound a bell when
1 Tibetan: rgyal p o’i phun sum tshogs par blta’o. Pali: ranno sampattim passissama.
2 Tibetan: rlun ’byuft ba dan rnub cin bzun nas. Pali: anapane pariggahetva.
3 Tibetan: Sin gzan mams. Pali: sesa
4 Tibetan: gzan yan Sin de’i grib ma mams kun nas gnas so. Pali: tassa pana rukkhassa parimandala 
hutva atthasi.
5 Tibetan: 'dzam bu. Pali: jambu.
6 Tibetan: lha dan ’dra ba’i bud med mams. Pali: acchara.
7 Tibetan: skyes pa med pa’i rol mo. Pali: nippurisehi turiyehi.
8 Tibetan: sGra gcan ’dzin (Mvy. 1070 Yasodhara). Pali: Rahulamata.
9 Tibetan: gtso mo. Pali: aggamahesi.
10 Tibetan: de’i tshe. Pali: raja.
11 Tibetan: g.yul byun. Pali: pattakala.
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there is an intention to display my art. Seven days from now I will show my art to the kinsmen.’ the king 
acted accordingly. The Bodhisatta assembled archers who shot on command, and who shot at hairs, (67b) 
and he displayed the twelve arts to those special kinsmen, archers and others, within the populace. These 
should be known according to the scheme found in the Sarabhahgajdtaka, l and so he removed the doubt 
of his kinsmen.
1126.
The four signs.
One day2 the Bodhisatta wishing to go to the pleasure gardens addressed his charioteer saying: ‘Prepare 
the chariot for departure!’3 The charioteer hearing this replied: ‘Very well.’ Adorning the fine wheels of 
the great chariot with various decorations, and yoked4 the chariot to four splendid5 horses that were like 
the colour of red and white lotus leaves. (Pa59) The Bodhisatta said: ‘Let us go!’ The Bodhisatta 
mounting the chariot that was like the palace of the devas, went in the direction of the pleasure gardens.
1127.
1. Old age and death.
The devas thought: ‘The time of the youth Siddhattha’s complete enlightenment is close. It is right that 
we should display those portentous signs.’ Then, making one of the deva's sons aged, decrepit, with teeth 
falling out, white haired, with crooked back and broken body, trembling with a staff in hand and a hoarse 
voice, they displayed him. The Bodhisatta and the charioteer saw him, and the Bodhisatta asked the 
charioteer: ‘Who is this person, his hair is not like that of others?’ he asked, as it occurs in the 
Mahdpadanasutta.6 Hearing this the charioteer replied: (68a) ‘Since birth is impermanent, all people will 
become old.’7 While returning the Bodhisatta was troubled in mind and he went into his own palace. The 
king asked: ‘What is the cause, what is the reason, for the swift return of my son?’ The charioteer replied: 
‘O King, since he saw one who was aged and decrepit, he will go forth.’8 The king said: ‘Prepare those 
dancers for my son quickly! By making him enjoy various pleasures he will not remember to go forth’ 
and he increased the guards, establishing them at halfyojanas distances in all directions.9
1 Tibetan: m Da’ ’joms pa skyes rabs. Pali: Sarabhangajataka, Jataka No. 522.
2 Tibetan: gzan yan. Pali: Ath’ ekadivasa.
3 Tibetan: sin rta chas su chug cig. Pali: ratham yojehi.
4 Tibetan: khrid nas. Pali: yojetva.
5 Tibetan: bkra sis pa’i rta. Pali: mangalasindhava.
6 Tibetan: gTso bo chen p o’i mdo.
7 Tibetan: skye ba mi rtag cin skyes par gyur pas thams cad rgas par ’gyur ro. Pali: dhi-r-atthu vata 
bho jatiya yatra hi nama jatassa jara pannayissanti.
8 Tibetan: lha rgas sin ’khogs pa’i mi gcig mthon bas rab tu ’byun no. Pali: Jinnam purisam disva 
deva ‘ti, jinnam purisam disva pabbajissati.
9 Tibetan: phyogs thams cad du rgyan grags brgyad brgyad du bzag go. Pali: sabbadisasu addhayojane
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n  2 8 .
2. Illness.
Following this one day the Bodhisatta, when likewise going to the pleasure gardens, saw a sick man who 
had been created by the devas, and questioned the charioteer as before. Being troubled in mind and 
returning again he entered his own palace. The king again asked the question, as related above, and again 
increased the guards, establishing them at a distance of twelveyojanas in all directions.1
1129.
3. Death.
Again, one day while going to the pleasure gardens the Bodhisatta saw a dead person, who had been 
created by the devas, and asked the question as before. Being pained in mind he turned back again and 
went2 into the palace. The king made enquiries as before and again increased the guards, establishing 
them at a distance of one yojanci all around.
n  30.
4. Ascetic.
Furthermore, one day while going to the pleasure gardens he saw an ascetic,3 who had been created by 
the (68b) devas, well clothed with a fine upper robe. He asked the charioteer: ‘Charioteer, what do you 
call that person?’ Although not knowing the qualities of asceticism or the lack of appearance of a Buddha, 
through the power of the devas he replied: ‘O Prince, he is called an ascetic’, and explained the qualities 
of asceticism. The Bodhisatta had a desire for asceticism, and on that day went to the pleasure gardens. 
Some teachers say this:4 ‘He saw the four portentous signs on one day.’5 But that is incorrect.6
n  31 .
The final adornment of the bodhisatta.
Then, having sported during the day, he bathed in the auspicious7 lake and at sunset sat on an auspicious
addhayojane thapesi.
1 Tibetan: thams cad du rgyan grags bcu gnis kyi sa’i char srun bar byed pa bzag go. Pali: samantato 
tigavutappamane padese arakkham thapesi.
2 Tibetan: gsegs nas. Pali: abhiruhi.
3 Tibetan: rab tu byun ba. Pali: pabbajita.
4 Tibetan: slob dpon kha cig ’di skad zer te. Pali: DIghabhanaka panahu.
5 Tibetan omits. Pali: agamasi.
6 Tibetan: de ni mi ’thad do. Pali omits.
7 Tibetan: bkra Sis, Pali: mangala.
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stone seat, intending to adorn himself with decorations.1 Then the male attendants, taking clothes of 
various colours and various kinds of decorations, garlands of flowers, scents, ointments, and so forth, 
gathered all around and stood there. In an instant the seat where Sakka2 sat became hot, {Pa60} and he 
reflected thus: ‘Whose intention is it that I should abandon my abode and be bom?’3 and saw the occasion 
of the decoration of the Bodhisatta and said to Vissakamma:4 ‘Vissakamma,5 at midnight tonight the 
youth Siddhattha will go out on the great renunciation6 this is his final adornment. Let us adorn the 
Mahapurisa with divine ornaments while he is going to the pleasure gardens!’ Vissakamma heard7 this 
and replied: ‘So be it.’ Approaching there instantly by means of divine power, (69a) and appearing as his 
servants,8 they took the cloth from the hand of a servant and wrapped it around the head of the Bodhisatta. 
The Bodhisatta when touching his head with his hand knew: ‘This is not of mankind, this is from the sons 
of the devas’. During the wrapping of his head they tied various gems and jewels to the diadem that was 
wrapped9 around his head with a thousand layers of cloth. Also during the wrapping, having wound his 
head ten times with one thousand layers of cloth, they then wrapped it with ten thousand layers of cloth. 
They did not consider, how do we wrap such a small head with many layers of cloth? Indeed, between the 
layers there was a large amount of twisting sa ka la flowers, and also a measure of ku ba flowers. The 
Bodhisatta’s head was like a kihjakkha10 flower or like the kuyyaka11 flower. Then, having adorned him 
with various ornaments, all the musicians each made their own music, and the brahmanas were triumphant, 
making songs of praise with various kinds of blessing12 such as ‘Be happy!’13 Then, adorned with all these 
decorations, he mounted the splendid chariot.
n  32 .
The birth of Rahula.
At that time the report went out: ‘A son is bom to YaSodhara’14 hearing this the king Suddhodana said:
1 Tibetan: ran la rgyan gyis brgyan par sems so. Pali: attanam alamkarapetukamo.
2 Tibetan: brGya by in.
3 Tibetan: gan zig bdag gi gnas ’dor ba’i sems su zig la skyes par gyur. Pali: ko nu kho mam imamha 
thana cavetukamo.
4 Tibetan: Las thams cad pa.
5 Tibetan: Las thams cad pa. Pali: samma Vissakamma.
6 Tibetan: hes par ’byun ba chen pos ’thon no. Pali: mahabhinikkhamanam nikkhamissati.
7 Tibetan: thos nas. Pali: patisunitva.
8 Tibetan: rim gro pa. Pali: kappaka.
9 Tibetan: bcins. Pali: abbhugganchi.
10 Tibetan: ki dza la ka.
11 Tibetan: kuyyaka.
12 Tibetan: bkra 6is. Pali: mangala.
13 Tibetan: dga’ bar gyur cig ces mam pa sna tshogs pa’i bkra sis kyis bstod pa’i dbyanns byed do.
Pali: jaya-nanda-ti-adi-vacanehi sutamaghatandhakadisu nanappakarehi mangalavacanathutighosehi 
sambhavantesu.
14 Tibetan: Grags ’dzin ma (Mvy. 1070 Yasodhara). Pali: Rahulamata.
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‘Dispatch a messenger in order to make my son happy.’1 The Bodhisatta hearing this message said: 
‘Since Rahula2 has been bom a fetter has arisen.’ The king asked: ‘What response did my son make?’ and 
hearing of his response said: ‘Henceforth, let my young grandson be named Rahula!’
1133.
The udana of Kisagotami.
The Bodhisatta3 went to the city with great pomp and majesty, and with much glory and joy. On that 
occasion Kisagotami,4 the daughter of the khattiya clan, was on top of her residence, and seeing the 
resplendent form of the Bodhisatta as he made a circumambulation of the city, joy and happiness arose 
and she uttered this verse:
M vuIIp.1575
The mother of such a one is pacified6, the father of such a one is pacified,7 
The wife of such a one is pacified,8 so also anyone who has such a lord.
{Pa61} Hearing this the Bodhisatta thought: ‘She said this after seeing a bodily form such as this, while 
the mother’s mind became pacified as was the father’s, Pajapati’s9 mind was also pacified. What is the
1 Tibetan: bdag gi bu dga’ bar bya ba’i phyir pho na ba btan no. Pali: “puttassa me tutthim nivedetha”
‘ti sasanam pahini.
2 Tibetan: sGra gcan ’dzin.
3 Pali adds: rathavaram aruyha. Tibetan omits.
4 Go ta mi skem mo, see edition for variant orthographies.
5 JataJmnidana p. 60; sTog 69b; Mvu II p. 157; Bv-a p. 280; Dhp-a I p. 85; Ap-a p. 65; Dhs-a p. 34 ;
Thup p. 165
Jatalcanidana p. 60,
Nibbuta nuna sa mata, 
nibbuto nuna so pita, 
nibbuta nuna sa nari 
yassayam idiso patiti.
Tibetan sTog 69b,
de yi ma ni zi bar gyur // de yi pha ni nes par zi //
de yi bud med nes zir gyur // de yi yah ni de bdag mtshuns //
M ah avastu llp . 157,
nirvrta khalu te mata pita punah te nirvrte 
nirvrta punah sa nari yasya bharta bhavisyasi.
6 Tibetan: zi bar gyur. Pali: nibutta.
7 Tibetan: nes par zi. Pali: nibutta.
8 Tibetan: nes zir gyur. Pali: nibutta.
9 Tibetan: sKye dgu dan skye dgu’i bdag mo. Pali: pajapati.
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meaning of this so-called pacification of mind?’1 Then he whose mind was free from the passion of 
defilements thought: ‘The pacification of the fire of passion is called pacification, the pacification of the 
fires of hatred and delusion is called pacification, the pacification of all the arisen2 defilements, such as 
conceit and wrong view, is called pacification. These kind words were spoken to me. Seeking, I will go to 
search for nibbana, abandoning living the household life from today as a renunciate, having gone forth it 
is proper to seek nibbana. (70a) Let this be my teacher’s fee.’3 He said, removing a necklace of pearls, 
worth one hundred thousand kahapanas, from his neck he sent them to Kisagotami. She was elated and 
thought: ‘The young Siddhattha must be infatuated with passion for me since he has sent me a token.’
1134.
The arising of grief.
The Bodhisatta after going4 to his own residence, that was resplendent and majestic, lay on a sumptuous 
bed. Instantly beautiful women, who were like goddesses well trained in singing and dancing, and 
adorned with all ornaments, took their instruments and surrounded him. They began to make delightful 
dances, songs, music and so forth. The Bodhisatta was in a despondent state concerning the defilements, 
being without joy at the dancing and so forth, and fell asleep in a moment. Those women said: ‘What is 
the point of our dancing and so forth, he has gone to sleep. What is the point now since we are tired?’ 
Putting down whatever instrument they were using they slept.5 The perfumed oil lamps burned6 and the 
Bodhisatta awoke. Seated crosslegged on top of the bed he looked and saw those women, who had cast 
aside their musical instruments, asleep. Some dribbled saliva, some had stained clothes, and saliva on 
their bodies, (70b) some ground their teeth, some gave out wheezes, some talked in their dreams, some 
had gaping mouths, some had clothes in disarray,7 and the genitals of several were showing.8 The 
Bodhisatta saw their state and with a fearful heart became unhappy with sensual desires. The adorned and 
attended residence being large and spacious was like the palace of Sakka, but he thought of it as a 
cemetery with bloated corpses with various sorts of stench.9 Speaking the utterance: ‘I am hurt and 
tormented by this,’ he had a strong desire to go forth.
1 Tibetan: c i’i phyir sems zi ba zes by a ba’i don gan. Pali: kasmim nu kho nibbute hadayam nibbutam 
nama hotiti.
2 Tibetan: kun skyes pa. Pali: daratha.
3 Tibetan: ’di ni bdag gi slob dpon mar gyur to. Pali: ayam imassa acariyabhago hotu.
4 Tibetan: gsegs nas. Pali: abhiruhitva.
5 Tibetan: gan dan gan bslabs p a’i rol mo mams la bzag nas nal lo. Pali: gahitagahitani turiyani 
ajjhottharitva nipajjimsu.
6 Pali: jhayanti. Tibetan omits.
7 Tibetan: kha cig ni gos zugs pa. Pali: ekacca apagatavattha.
8 Tibetan: ’ga’ zig gi ni ntshan ma snan no. Pali: pakatabhibhacchasambadhatthana. The Pali word 
sambadhatthdna has the meaning ‘private parts’ according to R. Morris, “N otes and Queries”, JPTS, 
London: PTS, 1884, rpt. Delhi, 1985, pp. 102-103.
9 Pali adds: adittagehasadisa. Tibetan omits.
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1135.
The great departure.
He thought: ‘Today I, with great renunciation, am going forth.’ and rising from the bed and going near to 
the door said: ‘Who is here?’ {Pa62} There slept Channa1 who had made a pillow of the threshold he 
said: ‘Noble Sir, it is I Channa.’ The Bodhisatta said: ‘Today I wish to go forth with great renunciation. 
Saddle my horse!’ Channa replied: ‘Very well’ and taking the horse’s saddle went to the stable. There he 
saw Kanthaka2 the king’s horse standing in a delightful spot beneath a canopy of silk with sumana 
flowers and burning lamps of perfumed oil. Laying the saddle on Kanthaka he thought: ‘It is fitting that I 
saddle this horse today.’ (71a) The horse knowing he was to be saddled thought: ‘This fastening of the 
saddle is not like the saddling up for going to the pleasure gardens on other days. My noble lord today 
desires to go forth with a great renunciation.’ Then with joyful mind he let out repeated neighs, his 
neighing resounded throughout the entire city, although the devas muffled his noise so that it was not 
heard by anyone.
1136.
The wish to see Rahula.
The Bodhisatta, sending Channa to the horse’s stable, thought: ‘I will see my son once.’ Going to 
Yasodhara’s3 residence he opened the door and immediately perfumed oil lamps burned within the bed 
chamber. Yasodhara put her hand on her son’s head, as he lay on the bed on which were scattered some 
sumana and mallika flowers, and went to sleep. The Bodhisatta, putting one foot on the threshold, stood 
looking, and thought: ‘If I remove the princesses hand I think my son will be roused, and if the princess 
awakes there will be a hindrance to my going forth and becoming Buddha,’ thinking this he descended 
from the residence. Furthermore, some teachers say:4 ‘Then the Bodhisatta appeared, as said above, but it 
was seven days prior to departure.’ Since this is not explained by others in this manner it should therefore 
be taken in the way just stated.5
1 Tibetan: Blon po’Dun pa.
2 Tibetan: bshfags ldan.
3 Tibetan: Grags ’dzin ma (Mvy. 1070 Yasodhara). Pali: Rahulamata.
4 Tibetan: slob dpon kha cig ’di ltar smras ste. Pali: Jatakatthakathaya.
5 Tibetan: de’i tshe byan chub sems dpa’ gzegs pa’i snon rol gyi ni ma bdun gyi goh du skyes so zes
zer ro // de ’dra gzan du ma bsad pas de’i phyir ’di kho na gzun bar bya’o //. Pali: tada Rahulakumaro
hotiti vuttam tarn sesatthakathasu n ’ atthi. Tasma idam eva gahetabbam.
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1137 .
Kanthaka.
In this way the Bodhisatta (71b) descending from the residence, and going to the horse’s stable1 said this: 
‘Kanthaka, you must carry me this very night! Then when, due to your kindness,2 1 become a Buddha I 
will save the entire world of devas and men.’ Then he mounted Kanthaka’s back. The distance between 
Kanthaka’s neck and lip was eighteen cubits,3 with a height in proportion to that, strong, swift and white 
all over, with a colour like that of polished conch shell. If he should repeatedly neigh or make a noise 
with his hooves, the entire city would be in uproar, therefore those devas, through their own power, 
impeded the noise so that it would not be heard by anyone. The devas shielded each hoof step, of fore and 
hind leg, in the palms of their hands.4
n 38.
The opening of the city gate.
The Bodhisatta was seated on the middle of the horse’s back while (Pa63) Channa grasped the horse’s 
tail,5 and at midnight they approached close to the main gate. Then once more the king thought in this 
way: ‘In order that the Bodhisatta would be unable after opening the great gate of the city at any time to 
go outside,’ he appointed a thousand men who were needed to open each individual door panel. The 
Bodhisatta possessed great strength, the strength of a herd of elephants even of ten thousand kotis6 of 
elephants, the strength of a multitude of men even of one hundred thousand kotis7 of men. The Bodhisatta 
thought: ‘If the door does not open (72a) then sitting on Kanthaka’s back with Channa holding the tail, 
and spurring Kanthaka to jumping the height of the eighteen cubit city wall, I will cross it.’ Channa 
thought: ‘If the gate does not open then I, carrying8 the noble son on my shoulder, putting my right arm 
around the loins and belly of Kanthaka and jumping on the city wall, will cross it.’ Kanthaka thought: ‘If 
the gate does not open then I, carrying my lord just as he is seated on my back, with Channa standing 
holding my tail and jumping on the city wall, will cross it.’ If the city gate were not to open then any one 
of the three intended plans would succeed. However those devas who protected9 the door opened it.
1 Tibetan: ra ba. Pali: samlpa.
2 Tibetan: khyod kyi drin gyis. Pali: aham tarn nissaya.
3 Tibetan: bsnags ldan gyi ske nas bzun nas mchu ru khru bco brgyad pa. Pali: Kanthako givato 
patthaya ayamena attharasahattho hoti.
4 Tibetan: khrab khrab ’gro ba’i rkan lag gi rmig pa re re lha’i lag pa’i mthil du ne bar bzag go. Pali: 
akkamanaakkamanapadavare hatthatalani upanamesum.
5 Tibetan: blon po ’dun pa rta’i mjug ma nas zun cig. Pali: Channam assassa valadhim gahapetva.
6 Tibetan: bye ba ston phrag bcu. Pali: kotisahassa.
7 Tibetan: mi bye ’bum phrag gcig. Pali: dasapurisakotisahassa.
8 Tibetan: khyer nas. Pali: nisldapetva.
9 Tibetan: srun ba. Pali: adhivattha.
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n  3 9 .
Mara.
At that moment Mara thought: ‘I will stop the Bodhisatta’ and went, then seated in the sky said: ‘Great 
sage1 do not proceed with this going forth! Seven days hence you will obtain2 the wheel jewel, and you 
will govern the four great continents that are surrounded by two thousand small islands. Turn back great 
sage!’ The Bodhisatta asked:3 ‘Who are you?’ Mara replied: ‘I am Vassavatti.’4 The Bodhisatta said: 
‘Mara, I know there will be a wheel jewel for me (72b) but I have no need to govern. Shouting out 
throughout the ten thousand fold worlds that I will be a Buddha.’ Mara then said: ‘Starting from now I 
will know when I am thinking a sensuous thought an injurious thought or a harmful thought.’5 Separating 
them, like faults not separated from friends.
1140.
The coming of the devas chariot.
The Bodhisatta abandoned the cakkavatti’s kingdom with indifference, like a bubble of saliva, and went 
outside the city with great festivities. Then on the middle day of the summer month, at the time of the 
supreme constellation, he went outside the city, returning to the city intending to ask to see it again. As 
this very thought arose in the mind of the Bodhisatta, the great earth was broken like a potter’s wheel, and 
whirled around, as if speaking thus: ‘Great man, having turned back, you should not look to your 
meritorious deeds.’ The Bodhisatta stood before the city looking at it, indicating in one place the site of 
the shrine for Kanthaka’s turning back. Then, having set Kanthaka {Pa64} on the path of travel, he went 
with great festivities, majesty, good fortune and purity. Then those devas lit sixty thousand great lamps in 
front of him, and sixty thousand (73a) great lamps behind him, and also sixty thousand great lamps on his 
left hand side. Other devas also lit many thousands of innumerable lamps on top of the edge of the world 
system.6 Other devas, nagas, supannas,7 and so forth, proceeded worshipping him with divine perfume8, 
garlands of flowers, aromatic powder,9 and incense. Thenpdricchattaka10 and mandara11 flowers fell in a
1 Tibetan: dran sron chen po. Pali: marisa.
2 Tibetan: thob par ’gyurro. Pali: patubhavissati.
3 Tibetan: dris so. Pali omits.
4 Tibetan: ’Jig rten gyi dban po.
5 Tibetan: ’dod pa’i mam par rtog pa ’am / gnod sems kyi mam par rtog pa ’am / m am par ’tshe ba’i 
mam par rtog pa. Pali: kamavitakkam va vyapadavitakkam va vihimsavitakkam.
6 Tibetan: khor yug. Pali: cakkavala.
7 Tibetan: ’dab bzans.
8 Tibetan: lha’i spos. Pali omits.
9 Tibetan: phye ma. Pali: cunna.
10 Tibetan: pa ri tsatsha ttra, see edition for variant orthographies. See PTSD, the coral tree, Erythmia 
Indica, a tree in Indra's heaven, p. 454. A lso E. Apple o f  Sodom, Mudar; Calotropisprocera (Alton) R,
B r Asclepiadaceae, see J. Liyanaratne, “South Asian Flora as reflected in the Twelfth-Century Pali 
Lexicon Abhidhanappadlpika”, JPTS, 20, 1994, p.55.
11 Tibetan: man da ra. Palii omits.
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dense shower, like a cloud, and a continuous rain of flowers fell from the sky. There was the resounding 
of divine melodies, and from all surrounding directions the music of seventy-eight thousand musical 
instruments,1 that were like the rumbling of thunder in the midst of the ocean, continuing as at the time of 
the roaring of the ocean on the sides of Yugandhara2 mountain.
1141.
Arrival at Anoma River.
The Bodhisatta, possessed of splendour and majesty, on the single night of his going passed3 three 
kingdoms, and stood at thirty yojanas distance on the bank of the Anoma4 river. He thought: ‘Why won't 
this horse also be able to go beyond this?’ He is not unable, since after going one morning within the 
ramparts he circled them, and coming immediately in the morning he was able to eat the food presented 
in my presence. Then once more, the devas, nagas, supannas, and so forth, standing in the sky, rained 
down perfumes and garlands of flowers. He was unable to leave since the horse’s body was immersed up 
to (73b) the thighs in perfumes, flower garlands, and so forth, and being so greatly hindered he was 
unable to cut off his hair, therefore he went only thirty yojanas distance.
1142.
The going forth of the bodhisatta.
Then the Bodhisatta, standing on the bank of the river, questioned Channa: ‘What is the name of this 
river?’ Channa replied: ‘Lord, it is called Anoma,’ the Bodhisatta said: ‘My going forth will also be 
called Anoma.’ Spurring with his feet he exhorted the horse and the horse leapt, landing on the other bank 
of the river measuring eighty usabha5 in width. The Bodhisatta, dismounting from the horse’s back, stood 
on a heap of sand,6 that was like silver, and spoke to Channa: ‘Leading my ornaments and horse you must 
go! I will go forth.’ Channa said: ‘I also ask to go forth,’ the Bodhisatta replied: ‘Since you are not 
allowed to go forth,7 leave!’ Although he requested this three times, he was not granted permission. The 
Bodhisatta entrusting Kanthaka and his ornaments to Channa thought: ‘My hair is not suitable for an 
ascetic, though there is no one else fit to cut my hair, not even another bodhisatta,8 so I intend to cut my
1 Tibetan: lha’i glu dbyans sgrogs par gyur to // kun nas bskor bar ston phrag drug cu rtsa brgyad kyi 
rol m o’i sgra sgrogs so. Pali: Dibbani sangitani pavattanti, samantato atthaturiyani satthituriyaniti 
atthasatthituriyasatasahassani pavajjayimsu.
2 Tibetan: ri bo gna’ Sin ’dzin.
3 Tibetan: spans nas. Pali: atikamma.
4 Tibetan: Yid ldan.
5 Tibetan: glan.
6 Tibetan: bye ma’i phun p o’i sten du. Pali: valukapuline.
7 Tibetan: khyod kyis rab tu ’byun ba mi ’thob pas. Pali: na labbha taya pabbajitum.
8 Tibetan: byan chub sem s dpa’ gzan gyis kyan skra breg par run ba gzan med do. Pali: anno 
Bodhisatassa kese chinditum yuttarupo n’ atthi.
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own hair with a sword.’ Seizing the sword with his right hand, and taking the jewel of the topknot with 
his left hand, he cut it. The hair of his head, being two fingers long, adhered to his head curling to the 
right. His hair was just that length for his entire life, (74a) and he was free from growth of beard, it was 
unnecessary for him to shave his hair and beard again. (Pa65}
1143.
The setting up of the Culamani shrine.
The Bodhisatta taking the jewel topknot and throwing it in the air thought: ‘If I am to become a Buddha 
let it remain in the air, if not let it fall to the ground!.’ His tied jewel topknot went up onQyojana and 
remained in the air. Sakka, king of the devas, was watching with his divine sight, and putting it inside a 
bejewelled casket on Qyojana in height, he erected the shrine known as the jewel topknot in the palace of 
the Thirty-three devas saying:
Bv-a p.2841
The foremost man, accustomed to the finest scents, 
cut his topknot, and cast it into the air.
The thousand eyed one seized the topknot
carrying it to the abode of the devas in a golden casket.2
1144.
The eight requisites of a samana.
Again the Bodhisatta thought: ‘These Kasi clothes of mine are unsuitable for a monk.’3 Then Ghatikara,4 
his friend during the time o f Kassapa Buddha, was Mahabrahma and had not met his friend during the 
time of one Buddha, he thought: ‘There is my friend going out on the great renunciation, taking these
1 Jatakanidana p. 65; sTog 74a; Bv-a p. 284; Thup p. 165.
Jatalmnidana p. 65,
Chetvana molim varagandhavasitam 
vehasayam ukkhipi aggapuggalo, 
sahassanetto sirasa patiggahi 
suvannacamgotavarena Vasavo ti.
Tibetan sTog 74a,
mchog gi dri yis bsgos pa'i gtsug phud bead // 
gan zag mchog gis nam mkha’ la ni dor // 
mig stoh pa yis dbu skra mgo sten bzun // 
gser gyi za ma tog tu lha gnas khyer //
2 Tibetan: gser gyi za ma tog tu lha gnas khyer. Pali: suvannacangotavarena Vasava.
3 Tibetan: dge slon. Pali: samana.
4 Tibetan: rDza mkhan.
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requisites of a monk11 will go there,’ saying:
Bv-a p.2842
Three robes and bowl, razor, needle and girdle, 
along with a water strainer make the eight 
necessary kind of things for monks.3
Taking these eight requisites (74b) of a monk4 and he gave them to him.
n  4 5 .
The departure from Channa.
The Bodhisatta dressing in the garb of the venerable5 and taking the requisites o f the unsurpassed going 
forth said: ‘Channa,6 repeat my words to my mother and father: Be of good health!’ and sent him off. 
Channa made salutation to the Bodhisatta circumambulated him and went.
n  46.
Depositing the body of Kanthaka.
Moreover, Kanthaka, while he was standing there, heard the Bodhisatta’s conversation with Channa and 
thought: ‘I will not now meet7 with my lord again.’ Being unable to endure the sorrow after the Bodhisatta 
left his view, he died from a broken heart, and was bom as a god’s son named Kanthaka in the Tavatimsa 
heaven. For Channa being alone was the first sorrow, and secondly he was troubled and grieved due to 
the death of Kanthaka, because of this he went to the city weeping and wailing.
1 Tibetan: dge slon. Pali: samana.
2 JataJcanidana p. 65; sTog 74a; Bv-a p. 284; Dhp-a I p. 206; Thup p. 166.
Jata/canidana p. 65,
Ticivaran ca patto ca 
vasi sucin bandhanam 
parissavanena, atth’ ete 
yuttayogassa bhikkhuno ti.
Tibetan sTog 74a.
chos gos gsum dan lhun bzed dan / spu gri khab dan ska rags dan // 
chu tshags dan bcas brgyad yin no // dge sbyon mams la rigs sin mkho //
3 Tibetan: dge slon mams la rigs 6in mkho. Pali: yuttayogassa bhikkhuno.
4 Tibetan: dge slon. Pali: samana.
5 Tibetan: mchod par ’os pa’i rgyal mtshan. Pali: arahaddhaja.
6 Tibetan: ’Dun pa. (From here on and not blon po ’dun pa.)
7 Tibetan: ’phrad pa. Pali: dassana.
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1147 .
Going to Rajagaha.
In the Bodhisatta’s path there was a mango grove named Anfipiya,1 he spent seven days and nights there, 
dwelling in the happiness of one who has gone forth. {Pa66} Then, after going on the path by foot for 
thirty yojanas, he arrived at Rajagaha2 and went to each successive door for alms. Seeing the Bodhisatta’s 
body all the inhabitants of the city were in disarray, like when Dhanpalaka3 entered Rajagaha4 or when 
Asurinda5 entered the city of the devas, (75a) The royal officials went to the king and said: ‘O King, such 
a kind of being is collecting alms in the city, and we do not know whether he is a deva, human, naga,6 
supanna or what he is.’ The king, standing on top of the palace, saw the Mahapurisa and addressed one 
man: ‘Go and investigate! If he is not a human then after going outside the city he will disappear. If he is 
a deva he will go into the sky. If he is a naga he will go beneath the earth. If  he is a human he will go and 
eat the food he has obtained.’ The Mahapurisa after collecting assorted foods, and knowing: ‘This amount 
is sufficient for me,’ went out of the city by the door he had entered. Sitting in the shade of mount 
Pandava7 and facing east, he began eating the food. As he did so the fallacious illusion was that he 
intended pieces to fall from his mouth.8 Then, seeing this food with his own eyes, and also that it was 
precious, he therefore reflected on the unpleasantness of various kinds of food and made this exhortation 
to himself: ‘Siddhattha, you have been bom in a place which has various kinds of tasty food, such as 
many sorts of easily obtained food and drink, and three year old sweet scented rice. Seeing one who is a 
wearer of rubbish heap clothes9 thinking: ‘Would I ever eat food were I also to go for alms wearing such 
clothes, (75b) perhaps it is like this for me now? You then went out. Who would do this now?’ After 
making exhortation to himself in this way, he ate the food without concern. The king’s man, after seeing 
his behaviour, went and related it to the king. The king hearing the messenger’s story quickly went out of 
the city approached the Bodhisatta, became converted to his way of practice, and gave over all his 
dominions to the Bodhisatta. The Bodhisatta said: ‘Maharaja, desire for things or the desires of defilements 
have no meaning for me, since I went forth through a wish for unsurpassed perfect enlightenment.’ The 
king could not influence his mind even with these kind of gifts, and he said: ‘You will certainly become a 
Buddha, and having become Buddha make a promise that you will come to my city10 first.’ This is 
abridged here,11 and should be understood by looking at the elaboration in the Pabbajdsutta12 together
1 Tibetan: rJes su dga’ ba.
2 Tibetan: rGyal po’i khab.
3 Tibetan: gLan po che nor skyon.
4 Tibetan: rGyal po’i khab.
5 Tibetan: lHa ma yin gyi dban po.
6 Tibetan omits. Pali adds: naga.
7 Tibetan: sKya bo.
8 Tibetan: gan gi sgyu ma phyin ci log ste kha nas ’thon pa’i mam par bsams par gyur to. Pali: assa 
antani parivattitva mukhena nikkhamanakarappattani ahesum.
9 Tibetan: phyag dar khrod pa. Pali: pamsukulika.
10 Tibetan: gron khyer. Pali: vijitam.
11 Pali adds; “pabbajjamkittayissami yathapabbaji cakkhuma”
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with its Atthakatha.1
1148.
Going to Alara Kalama and Uddaka Ramaputta.
After the Bodhisatta gave a promise to the king he went off travelling by stages, approaching the abodes 
of Alara Kalama2 and Uddaka Ramaputta,3 then after having produced the attainments he said: ‘This is 
not the path for attaining buddhahood.’ {Pa67} There was even no joy at the arising of the attainments. 
(76a) Wishing to exhibit his own strength and energy to the world, together with its devas, and intending 
to undertake the great exertion, he went to Uruvela thinking: ‘This is an extremely pleasant spot.’ 
Approaching that very spot he performed the great exertion.
1149.
The bodhisatta remains close to the five ascetics.
There Kondanna and the five other ascetics, avoiding the Bodhisatta’s abode, also wandered for alms in 
the villages, market towns and the royal town. Then, after he performed the great exertion for six years 
they said: ‘Now he will be Buddha, now he will be Buddha,’ and gradually approaching him, cleaning his 
dwelling and so forth, they became his attendants.
n  so.
Difficult deeds.
The Bodhisatta thought: ‘I intend to perform this difficult task to the end,’4 passing the day with only one 
sesame seed and one grain of rice, and rejecting all other food. Even those devas pointed to the light from 
each of his pores, though without food his body became emaciated, and although his body was a golden 
colour it became black. Even the thirty-two marks of the great person were not apparent. One day while 
breathing slowly he developed jhana , a severe pain arose5 in his body and he fainted, falling on the 
walkway. Then one god said: ‘The ascetic Gotama6 has died,’ one other said: ‘When falling he attained 
arahatship.’ (76b) The one who said: ‘He is dead,’ went and said to the great king Suddhodana: ‘Your son
12 Tibetan: Rab tu ’byun ba’i mdo.
1 Tibetan: Don dan gtam.
2 Tibetan: Kun nas tshon dan nag po can.
3 Tibetan: 'Char byed gser dan dga' byed bu.
4 Tibetan: phyi ma'i mthar thug dka' ba spy ad par bsams so. Pali: kotipattam dukkarakarikam karissami.
5 Tibetan: skyes nas. Pali: abhitunna.
6 Tibetan: dge sbyon go ta ma, see edition for variant orthographies.
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is dead,’ the king asked: ‘Did my son die without attaining buddhahood, or did he die after attaining it?’1 
The reply was: ‘He was unable to attain buddhahood. After falling at his place of retreat2 he died.’ 
Hearing this the king rebuffed him saying: ‘I do not believe it. My son would not die without attaining 
buddhahood,’ thQdeva said: ‘Why do you not believe it?’ When Kaladevala was paying homage at the 
foot of the jambu3 tree he had a miraculous vision of the event.4 Meanwhile, the Bodhisatta regained 
consciousness and got up, one god went to the king and said: ‘Maharaja, your son is free from sickness,’ 
and the king replied: ‘I knew my son was not sick.’
1151.
Difficult deeds are not the path to bodhi.
The Mahasatta while practising asceticism for six years eating but little food, collecting alms by walking 
to villages and market towns, he had this thought: ‘This so-called asceticism5 is not the path of enlightenment,’ 
Then the thirty-two marks of a Mahapurisa became apparent, and his body became a golden colour.
1152.
The bodhisatta's exertions with the five ascetics.
The group of five monks said: ‘Despite his six years of asceticism he has not obtained omniscience. 
{Pa68} How will he be able to now, after collecting (77a) alms at villages and elsewhere, then taking the 
food away he eats it, savouring the flavour. He is mistaken in his asceticism, desiring to wash his body,6 
as if it had imaginary spots, by pouring water into each individual hair pore of his body.7 How can we 
remain in this place with this imaginary idea of his?’ Taking their own robes and bowls they abandoned 
the Mahapurisa, and after going along the path for eighty yojanas, they stayed at Isipatana8 grove.
1 Tibetan: bdag gi sras sans rgyas ma thob par dus las 'das sam // thob nas dus las 'das. Pali: Mamma 
putto Buddho hutva kalakato ahutva.
2 Tibetan: dka' ba spyod pa'i gnas. Pali: padhanabhumi.
3 Tibetan: 'dzam bu. Pali: jambu.
4 Tibetan: cho 'phrul mthon ba'i rgyu mtshan nid kyis so. Pali: patihariyanam ditthatta.
5 Tibetan: dka' thub spyod pa. Pali: dukkarakariiya.
6 Tibetan: lus. Pali: sisa.
7 Tibetan: lus kyi ba spu re re'i sgor chu zugs nas 'dod pa'i thig ler gyur pa dan mtshuns so. Pali: 
ussavabindutakkanam
8 Tibetan: Dran srori lhun ba'i tshal.
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n s3 .
Sujata's gift of milk.
At that time a girl named Sujata,1 who was bom in the landlord’s house within Senani’s2 village at 
Uruvela,3 was in the prime of youth. She made an aspiration at a nigrodha tree:4 ‘If I go to the house of a 
caste of equal status, I will have a superior birth. If I obtain a son I will make an annual offering, worth 
one hundred thousand, to him.’, and she fulfilled her aspiration. When the Mahasatta had completed his 
asceticism, at the end of six years, she wished to make offering to him in the middle of the last month of 
spring.5 Prior to that she milked the milk of a thousand cows, who had fed on licorice in the Latthimadhu6 
grove, and then gave it to five hundred of the cows. Milking those cows she gave it to two hundred and 
fifty of the cows. Then after milking sixteen of those cows she gave it to eight of the cows. She boiled the 
milk until it had the thickness, sweetness and pure colour for her desired aspiration. Then on the morning 
of the day of the middle of the last month of spring she thought: ‘I intend to perform the act of offering,’ 
so the cowherd7 rose at dawn and went to milk the eight cows. Though she did not go near the calves 
teats, but only placed a new bowl under the cows’ teats, and filled the bowl with a stream of milk in her 
usual way.8 Seeing this marvel Sujata carried the milk with her own hand, and poured it into the new 
bowl, making a fire with her own hands she began to cook it. When boiling the milk much froth 
appeared, and although there was only a single spoon stirring it in a clockwise direction, it did not 
overflow onto the ground, there was not even a wisp of smoke in the hearth. Then the four Lokapala9 
devas came and guarded the hearth. Mahabrahma bore the parasol, Sakka lit fires as needed. Then the 
devas gathered that nutritious essence,10 each through their own power, required by the devas and men of 
the four great continents, that are surrounded by two thousand islands, and placed it there. Although the 
men acted likewise the devas later added a nutritious essence11 with each piece of food. Furthermore, they 
also put this in the bowl on the day of enlightenment and on the day of the parinibbana. On that day 
{Pa69} Sujata herself became radiant and seeing these numerous wonders addressed her slave Punna12: 
‘Punna, our devas are extremely pleased today, (78 a) I have not seen great wonders such as this for some 
time. Go quickly and clean the shrine of the devas thoroughly!’ The slave, understanding the words of the 
noble lady, replied: ‘Very well,’ and quickly went to the foot of the tree. Also on that night the Bodhisatta 
saw five great dreams and reflected thus: ‘Without doubt I will become a Buddha today,’ strengthening
1 Tibetan: Legs skyes ma.
2 Tibetan: sDe can.
3 Tibetan: ITen rgyas.
4 Tibetan: nya gro ddha’i sin gcig don du gner to. Pali: nigrodharukkhe patthanam akasi.
5 Tibetan: dpyid zla tha chun gi na. Pali: Visakhapunnama.
6 Tibetan: Sin dnar.
7 Tibetan: ba ’jo  mkhan. Pali: ta.
8 Tibetan: ran gi chos nid. Pali: attano dhammataya.
9 Tibetan: ’jig  rten skyon ba.
10 Tibetan: ji ltar rigs pa’i mdans mams. Pali: upakappanaojam.
11 Tibetan: mdans. Pali: oja.
12 Tibetan: rDzogs ma.
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his intention. After passing the night there and cleansing his body,1 at the coming of dawn, he went for 
alms. Sitting in front of the nya gro dha2 tree he caused the entire tree to be illuminated by his own 
radiance. Then Punna3 came and saw the Bodhisatta at the foot of the tree looking to the eastern world 
system, and she also saw all the tree a golden colour due to the light coming from the light rays in his 
body. She thought: ‘Our god has descended onto this tree today and sits here to take the offering with his 
own hand.’ Thinking this she became overjoyed, and going quickly she related these events to Sujata. 
Hearing her tale Sujata became elated saying: ‘Starting from today remain in the position of my chief 
daughter! ’ and gave all appropriate adornments to the daughter. Because it is proper to acquire a golden 
plate, worth one hundred thousand, on the night of obtaining complete buddhahood she therefore had the 
idea of pouring the milk porridge into the large golden bowl. Taking the large golden bowl, worth one 
(78b) hundred thousand, and tilting the mouth of it, she poured the boiled milk porridge inside.4 All the 
milk porridge became as a single drop of water, like the water within the petals of a lotus, and appeared5 
in the golden bowl. It was just the amount to fill one golden bowl and she covered the golden bowl with 
another golden bowl before wrapping it with cloth. Sujata then decorated her entire body with ornaments, 
and put the golden bowl on her head. Then with great majesty she went to the foot of the nigrodha tree 
and seeing the Bodhisatta became extremely elated. Thinking: ‘Is it the god of the tree?’ she went 
bending and stooping in the presence of such a sight. Putting down the golden bowl that was on her head, 
she opened it, and after taking perfumed water with a golden gourd bottle she approached the Bodhisatta 
and stood there. The clay bowl given by Mahabrahma Ghatikara,6 although not yet abandoned then by the 
Bodhisatta, immediately became invisible. The Bodhisatta, not seeing the bowl, stretched out his right 
hand and accepted the water. Sujata then put the bowl containing the milk porridge into the Mahapurisa’s 
hand and the Mahapurisa regarded Sujata. She, recognising his appearance, made salutation saying: 
‘Noble one, take my gift and go as you wish,’ she continued: ‘Just as my wish is fulfilled, {Pa70} so let 
this intention of yours also (79a) be fulfilled!’ Then without regarding the great golden bowl, worth one 
hundred thousand, as if it were an old leaf from a tree, she departed.
1154.
The bodhisatta's enjoyment of the milk.
The Bodhisatta rising from his seat, circumambulated the tree, and taking the golden bowl went to the 
bank of the Neranjara7 river. Many numberless thousands of bodhisattas alighted, on the night of perfect
1 Tibetan: sku’i byi dor mdzad nas. Pali: katasarirapatijaggana.
2 Pali omits.
3 Tibetan: rDzogs ma.
4 Tibetan: ’o thug btsos pa’i nan du kha spub nas blug go. Pali: tattha payasam pakkhipitukama 
pakkabhajanam avajjesi.
5 Tibetan: gser gyi sder du byun ho. Pali: patiyam patitthasi.
6 Tibetan: Grogs po rdza mkhan tshans pa chen po.
7 Tibetan: Nai ra hdza na.
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enlightenment, at the bathing place named Suppatitthita1 ghat. Alighting on the bank, and putting down 
his bowl, he bathed. Many thousands of Buddhas after putting on the ascetic’s garb2 and sitting facing the 
east, making forty nine balls each one of which was equal to the size of one seed of a tala3 tree fruit, ate 
all the sweet milk porridge that had little water in it. So, when whoever becomes Buddha sits on the seat 
of enlightenment for forty-nine days, there will be food for forty-nine days. He passed those days and 
nights there without other food, without bathing, without rinsing the mouth,4 without bodily activity, with 
the bliss of absorption, the bliss of the path and the bliss of the fruit.
1155. 
The golden bowl going against the current.
Furthermore, after eating the milk porridge he took the golden bowl in his hand saying: ‘If it is possible 
that I become a Buddha today, let this bowl go against the flow of the water. If not let it go with the 
flow!’ he cast it into the water. (79b) Controlling the current of the river it went to the middle of the river, 
going against the current for just eighty cubits like a swift horse goes to the spot in the middle. Turning 
once on the river it sank, going to the dwelling of the naga king Kala.5 Then the large golden bowl, which 
had held milk enjoyed by three Buddhas, made a chinking6 sound and remained at one side at the lowest 
point of all. Kala king of the nagas heard that noise and thinking: ‘Yesterday someone attained buddhahood 
and today also buddhahood has been attained,’7 and he made many utterances of praise.8
n  56.
The ascent to the seat of bodhi.
The Bodhisatta resided for one day in the grove of sala trees on the bank of the river. Then adorned by 
the devas in the evening, when the ku mu da ka9 flowers bloom, he roared like a lion to create a path 
measuring eight usabha10 in width11 and departed in the direction of the bodhi tree. The nagas, yakkhas,
1 Tibetan: Legs par rab tu gnas pa’i mu gnas.
2 Tibetan: na bza’ dan mchod par ’os pa gyon nas. Pali: nivasanam arahaddhajam nivasetva.
3 Tibetan: ta la. Pali: tala, E. Palmyra palm; Borassus flabellifer L., Palmae, see J. Liyanaratne,
“South Asian Flora as reflected in the Twelfth-Century Pali Lexicon Abhidhanappadlpika”, JPTS, 20,
1994, pp. 79-81.
4 Tibetan: zal sol ba med pa. Pali: na mukhadhovanam.
5 Tibetan: Nag po.
6 Tibetan: sil sil. Pali: kili kili.
7 Tibetan: kha san sans rgyas gcig thob par gyur cin / slar yan de rin sans rgyas nid thob par gyur nas.
Pali: hiyyo eko Buddho nibbatti, puna ajja eko nibbatto.
8 Tibetan omits. Pali: Tassa pana mahapathaviya ekayojanatigavutappamanam nabham puretva 
arohanakalo ajja va hiyyo va ti sadiso ahosi.
9 Pali omits.
10 Tibetan: glan gi skad.
11 Tibetan: zeh la glan gi skad brgyad kyis thos pa’i tshad du lam byed pa la sen ge bzin du sgra
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supannas and others made offerings with divine scents, flowers, with divine songs, and so forth. The 
entire ten thousand fold world system was perfumed, garlanded with flowers and gave approval saying: 
‘So be it!’
n  57 .
Sotthiya the grass carrier.
On that occasion Sotthiya1 the grass carrier, having taken some grass, was coming on the path in the 
opposite direction, he recognised2 the figure of the Mahapurisa and gave him eight handfuls of grass. The 
Bodhisatta having taken it, {Pa71} mounted the seat of enlightenment, that was in the southern region, 
(80a) and sat facing north. Immediately the southern sphere3 proceeded to sink,4 as if it was below the 
Avici hell, then the southern sphere5 proceeded to rise6 as if  it was above the peak of existence. The 
Bodhisatta thought: ‘This is not the place for attaining perfect enlightenment,’ after making 
circumambulation he went in the direction of the west, and sat facing the east. Then the western sphere7 
proceeded to sink down low, as if it was below the Avici hell, then the eastern sphere8 began to rise, as if 
it was above the peak of existence. The Bodhisatta, seated in his place of sitting, then stepped on the edge 
of the rim, and the great earth began to rise and fall9 like the wheel on the axle of a great chariot. The 
Bodhisatta thought: ‘This is not the place for the attainment of enlightenment,’ made circumambulation 
then went in the northern direction and sat facing the south. Then the northern sphere10 sank into the earth, 
as if it was below the Avici11 hell, then the northern sphere12 rose upwards as if it was above the peak of 
existence. The Bodhisatta thought: ‘This is not the place for attaining enlightenment,’ made 
circumambulation then went in the eastern direction, and sat facing west. Furthermore, all the Buddhas sit 
crosslegged, in the eastern region, without trembling and without moving. The Bodhisatta thought: ‘This 
(80b) is the unshakable abode that is not abandoned by all the Buddhas,’ he grasped the tips of that grass 
and spread it, immediately his seat became forty cubits high. That grass being of such a type did not 
remain as if it was standing, just like the form painted as a picture by skilled painters, so the Bodhisatta 
having rested his back on the trunk of the bodhi tree faced east.13 Becoming steadfast in mind he thought:
bsgrags nas. Pali: atthusabhavittharena maggena slho va vijambhamano.
1 Tibetan: rTswa ’tshon bkra sis.
2 Tibetan: rtogs nas. Pali: natva.
3 Tibetan: khor yug. Pali: cakkavala.
4 Tibetan: byin na ’gro ba. Pali: osiditva.
5 Tibetan: khor yug. Pali: cakkavala.
6 Tibetan: Ians nas ’gro ba. Pali: ullamghitva.
7 Tibetan: khor yug. Pali: cakkavala.
8 Tibetan: khor yug. Pali: cakkavala.
9 Tibetan: byin zin byin nas ’gro bar gyur te. Pali: onatunnata ahosi.
10 Tibetan: khor yug. Pali: cakkavala.
11 Tibetan: mNar med.
12 Tibetan: khor yug. Pali: cakkavala.
13 Tibetan: de yan de lta bu’i tshul gyis ji ltar bzag pa de bzin du mi gnas so //  ji ltar gzugs la mkhas
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‘Even should my skin, sinews, bone, blood and flesh dry up I will not move my body from this seat 
without attaining perfect enlightenment.’1 Although a hundred lightning bolts descended they did not split 
it, and he sat on the seat without being molested by enemies.2
n  58.
The defeat of Mara.
At that time Mara, son of the devas, thought: ‘The young Siddhatha now wishes to take my power but I 
will not give him the ability to surpass me.’ He went towards Mara’s army,3 proclaimed this matter with 
the voice of Mara, and leading4 Mara’s army departed. Then Mara’s army5 were contained in a space 
reaching twelve yojanas in front of Mara, and the same distance on his right and left, while behind him 
they reached as far as the world system, and above him for a height of nin& yojanas. The noise of that 
assembly’s hubbub, {Pa72} being like the bursting of the earth, was heard for a distance of one thousand 
yojanas. (81a) Then Mara, son of the devas, mounted the great elephant called Girimekhala,6 that measured 
a hundred and fifty yojanas, and created one thousand hands holding various weapons. Furthermore, no 
two companions of Mara’s assembly held two similar types of weapon and they went, all having different 
coloured forms and faces, with the purpose of defeating the Mahasatta.
1159.
The devas stood uttering praises.
The devas of the ten thousand fold world system stood making praises to the Mahasatta while Sakka king 
of the devas stood blowing the conch of supreme victory7 which was one hundred and twenty cubits long. 
After blowing it gracefully, and uninterruptedly, for four months he then ceased.8 Mahakala9 king of the 
nagas stood making many hundreds of praises and Mahabrahma stood holding a white parasol.
pa’i ri mo byed pa mams kyis ri mo bris pa bzin du by an chub sems dpas byan chub sin gi sdon po la 
sku rgyab brten par byas nas zal 6ar du mnon du phyogs par mdzad do. Pali: Tani pi kho tinani 
tatharupena santhanena santhahimsu yatharupam sukusalo pi cittakaro va potthakaro va alikhitum pi 
samattho n ’ atthi. Bodhisatto bodhikhandham pitthito katva purathimabhimukho.
1 Tibetan: bdag gi pags pa dan /  rgyus pa dan /rus pa dan / khrag pa dan / sa mams bskams par gyur 
kyan yah dag par rdzogs pa’i sans rgyas ma thob bar du ni stan ’di las lus bskyod par mi bya’o. Pali: 
kamam taco ca naharu ca atthi ca avasussatu, upasussatu sarire m amsalohitam , na tv-eva  
sammasambodhim appatva imam pallamkam bhindissami.
2 Tibetan: thog brgya phrag babs kyan mi phyed cin pha rol gyis mi tshugs par stan la skyil kruh gis 
bzugs so. Pali: asamsatasannipatanapi abhejjarupam aparajitapallamkam abhujitva nisldi.
3 Tibetan: bDudkyi dmag. Pali: Marabala.
4 Tibetan: khrid de. Pali: adaya.
5 Tibetan: bDudkyi dmag. Pali: Marasena.
6 Tibetan: R i’i ’ogpag.
7 Tibetan: rNam par rgyal ba bla na med pa’i dun. Pali: Vijayuttarasamkha.
8 Tibetan: gal te legs par bus na zla ba b zi’i bar bu rgyun mi ’chad cin de nas rgyun ’chad do. Pali:
vatam gahapetva dhamanto cattaro mase saddam karitva nissaddo hoti.
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II60.
The flight of the devas.
Moreover, when Mara’s army approached the seat of enlightenment those devas were each unable to 
stand, and they went fleeing to their own dwellings. Kala, king of the nagas, plunged into the earth going 
to the abode of the ndga Manjerika,1 which was five hundred yojanas down, then covering his face with 
both hands he slept. Putting Sakka’s conch of supreme victory2 on its back he stood on top of the world 
system.3 After putting the white parasol on top of the world system, Mahabrahma went to the Brahma 
world. It was impossible for even a single deva to stand there, but the Mahapurisa sat as if in solitude. 
(81b)
n 61.
The reflection of the paramis seen by the bodhisatta.
Mara said to his own assembly: ‘My sons, there is no other person like Siddhattha, the son of Suddhodana, 
due to which I am unable to do battle before him, so I will fight behind him.’ Although the Mahasatta 
looked in three directions he saw them to be empty since all the devas had fled. However, looking in the 
northern direction he saw Mara’s armies coming in order to conquer him and he thought: ‘This multitude 
of armies are coming to this place with great zeal in order to conquer me alone, since my mother, father, 
brother or any other relative are not here. However, since I am accustomed to the ten perfections, as if 
delighting in kinsmen over a long period, I will therefore, make a shield of the ten perfections and striking 
with the sword of those perfections it is fitting that I conquer those groups of armies with it,’ and he sat 
reflecting on the ten perfections.
1162.
The rising of the nine hosts of Mara.
Then Mara, son of the devas, said: ‘Siddhattha will flee immediately,’ and came from a nearby whirlwind. 
Immediately the whirlwind, which had arisen in the eastern direction came, and reaching the top of the 
mountain that measured one hundred and fifty yojanas? {Pa73} tearing up the thick shrubs there. It was 
also able to pulverise all the (82a) villages and market towns into dust, dispersing the power of the 
Mahapurisa’s radiant merit. Having gone in front of the Bodhisatta it was unable to shake even the edge 
of his upper robe. Then Mara thought: ‘Having come with water in order to subdue him, and with the
9 Tibetan: Nag po chen po.
1 Tibetan: sNe ma can.
2 Tibetan: rNam par rgyal ba bla na med pa’i dun. Pali: Vijayuttarasamkha.
3 Tibetan: khor yug gi sten du. Pali: cakkavalamukhavattiyam.
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intention to kill him,’ heavy rain fell and remained there. Through its power, gathering many hundreds 
and thousands of stacked up clouds that rained down torrents, and the earth was riven by the force of the 
falling rain. The mass of clouds came and rained on the forest grove and trees, but were unable to wet the 
Mahasatta even with a single drop of water. Then sending a rain of stones, like a great mass of smoking 
and burning mountains coming from the sky, which after arriving in front of the Bodhisatta fell as 
bunches of divine flowers. After that he sent a rain of weapons, single edged, double edged, swords, 
javelins, knives,1 and various other weapons, that came from the sky smoking and burning, which after 
arriving in front of the Bodhisatta became divine flowers. Then sending a rain of charcoal, the colour of 
red flowers2, that came from the sky but which became divine flowers after falling at the feet of the 
Bodhisatta. After that he sent a rain of ashes, the colour of a white hot fire, that came from the sky (82b) 
but which fell at the feet of the Bodhisatta like a rain of sandalwood3 dust. Then sending a rain of very 
fine sand which came from the sky smoking and flaming but which became like divine powder4 after 
raining down at the feet of the Bodhisatta. After that he sent a rain of mud that came from the sky 
smoking and flaming, but which rained down as divine ointment at the feet of the Bodhisatta. Mara then 
thought: ‘In this way, by making him frightened, I will cause Siddhattha to flee,’ and made him dwell in 
darkness.5 That darkness, that had four aspects,6 arrived in the Bodhisatta’s presence but vanished, like 
darkness overcome by the rays of the sun.
1163. 
The attainment of a throne.
In that way Mara made these nine rains fall namely: wind, rain, stone, weapons, charcoal, ashes, sand, 
mud and darkness, but was unable to make the Bodhisatta flee. He, addressing his assemblies, said: ‘I 
say,7 why do you remain here? Seize this youth, cast him out and make him flee!’ Riding on the back of 
Girimekhala,8 his own great elephant, after taking the wheel weapon he approached the Bodhisatta’s 
presence and said: ‘Siddhattha, arise from this seat! This is inappropriate for you but is appropriate for 
me’ The Bodhisatta heard his words and replied: ‘Mara, since you (83a) have not perfected the ten 
perfections, nor the minor perfections,9 nor made the five great renunciations, nor practised for the sake of 
knowledge,10 nor practised for the sake of the world,11 and since you have not completed the practice of a
4 Tibetan: dpag tshad phyed dan / yan gnis la sogs pa. Pali: addhayojanadviyojanatiyojanappamana.
1 Tibetan: spu gri. Pali: khurappa.
2 Tibetan: rgya skyegs kyi me tog gi kha dog can. Pali: kimsukavanna angara.
3 Tibetan: tsan dan. Pali: candana.
4 Tibetan: phye ma. Pali: puppha.
5 Tibetan: mun pa ne bar gnas par bya’o. Pali: andhakaram samutthapesi.
6 Tibetan: yan lag bzi dan Idan pa. Pali: caturangasamannagata.
7 Tibetan: bijod cin. Pali: bhane.
8 Tibetan: R i’i ’og pag.
9 Tibetan: ne ba’i pha rol tu phyin pa. Pali: upaparami.
10 Tibetan: gnen gyi don du spyod pa med pa. Pali: na nanattha cari.
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Buddha, this seat is not suitable for you, {Pa74} but is only suitable for me.’ Mara became angry, unable 
to endure the power of this anger he threw the wheel weapon at the Mahapurisa. While he sat reflecting 
on the ten perfections it was as if a canopy of flower garlands spread over him, and Mara became 
enraged, throwing another 'wheel weapon that split thick stone and a thick stone pillar2. Furthermore, 
while he sat covered by a canopy of flowers the remainder of Mara’s assemblies thought: ‘Now he rises 
from his seat intending to go,’3 and they threw a great heap of rocks at him but, while the Mahapurisa sat 
reflecting on the ten perfections, they fell on the ground like bunches of flowers. Those devas who stood 
at the edge of the world system raised their necks and looked, then raised their heads and looking thought: 
‘What action is the youth Siddhattha, who has attained the highest form, intending or thinking.’4 Then the 
Mahapurisa said: ‘The seat which those bodhisattas, who have perfected the perfections, attained on the 
day of complete enlightenment is fitting for me,’ (83b) and while standing he said to Mara: ‘Mara, who is 
the witness of your gift?’ Mara replied: ‘All these here are my witnesses,’ stretching his hand out to his 
armies. Immediately Mara’s assemblies gave out a shout: ‘I am witness ,and I also am witness,’ letting 
out a shout liken to the rending of the earth. Then Mara said to the Mahapurisa: ‘Siddhattha, who is 
witness to the event of your presenting a gift?’ the Mahapurisa replied: ‘Each one of you is the conscious 
witness to the event of presenting a gift. Moreover, since there is nobody who is the conscious witness for 
you in this place, but I have this unconscious, solid great earth as witness to the occurrence of giving of 
seven hundred and seven great gifts, from my existence in the body of Vessantara up to my giving of gifts 
at the end of life.’5 and drawing his right hand from beneath his robes said, while stretching out his hand 
towards the great earth.: ‘Are you or are you not witness to the occurrence of my giving seven hundred 
and seven6 gifts during my existence as Vessantara? Speak!’ The great earth, letting out a roar, with a 
hundred roars, with a thousand roars, and with one hundred thousand great roars said: ‘I was then the 
witness,’ and so overcame the shouting of Mara’s army. (84a)
n  64.
The flight of Mara's host.
11 Tibetan: ’jig rten gyi don spyod pa med pa. Pali: na lokatthacariya.
1 Pali adds: khuradhara.
2 Tibetan: rdo ba ’thug po ’am / rdo ba thug p o ’i ka ba ’bugs Sin ’gro ba’o. Pali: ekaghanapasane 
thambe vamsakalire viya chindantam gacchati.
3 Tibetan: ’gro bar bsams nas. Pali: palayissati.
4 Tibetan: Don grub gzon nu m chog gi sku’i bdag nid nams sam snam nas ci byed na. Pali: nailho 
vata bho Siddliatthakumarassa rupaggapatto attabhavo, kin nu kho karissati.
5 Tibetan: bdag nid kyis skye ba’i mthar sbyin pa btan ba de srid gnas pa thams cad sgrol gyi lus kyi
bdag nid la gnas nas sbyin pa chen po bdun brgya pa bdun byin pa’i dnos po la sem s med pa’i sa gzi 
chen po ’thug po ’di dpan po yin no. Pali: titthatu tava me avasesattabhavesu dinnadanam, 
Vessantarattabhave pana thatva sattasatakam ahadanassa tava dinnabhave ayam  acetanapi 
ghanamahapathavl sakkhi.
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Then the Mahapurisa, while remembering the giving of Vessantara thought: ‘Siddhattha, your giving of 
the great gift is the supreme giving.’ and the great elephant Girimekhala, who was one hundred and fifty 
yojanas tall, touched the earth with his knees then stood there. Mara’s assemblies fled in all directions, no 
two of them going the same way, abandoning at once their diadems and clothes, they fled each to their 
own path. Then those groups of devas seeing Mara’s flight thought: {Pa75} ‘Since Mara has been 
defeated, and the youth Siddhattha is the victor, we should pay homage to the victor.’ The naga exhorted1 
the nagas, the supanna to the supannas, the deva to the devas, and brahma exhorted the brahmas. They 
took scents and flower garlands in their hands, and approached the Mahapurisa who was sitting cross 
legged in front of the bodhi tree. So Mara and his army fled.2
Unidentified verses3
6 Tibetan: bdun brgya pa bdun. Pali: sattasataka.
1 Tibetan: bskul lo. Pali: pesetva.
2 Tibetan: de ltar bdud mams bros nas son no. Pali: Evam gatesu ca pana tesu.
3 Jdtakaniddna p. 75; sTog 84a/b; Ap-a p. 80.
“Jayo hi Buddhassa sirimato ayam 
Marassa ca papimato parajayo”, 
ugghosayum bodhimande pamodita 
jayam tada nagagana Mahesino.
dpal ldan sans rgyas rgyal bar gyur // sdig can bdud ni pham par gyur // 
rab dga’ byan chub snin por sgrogs //  de tshe dran sron klu tshogs rgyal //
“Jayo hi Buddhassa sirimato ayam  
Marassa ca papimato parajayo”, 
ugghosayum bodhimande pamodita 
supannasamghapi jayam Mahesino.
dpal ldan sans rgyas rgyal bar gyur // sdig can bdun ni pham par gyur // 
rab dga’ byan chub snin por sgrogs // ’dab bzan tshogs kyi dran sron rgyal //
“Jayo hi Buddhassa sirimato ayam 
Marassa ca papimato parajayo”, 
ugghosayum bodhimande pamodita 
jayam tada devagana Mahesino.
dpal ldan sans rgyas rgyal bar gyur // sdig can bdud ni pham par gyur // 
rab dga’ byan chub snin por sgrogs it lha tshogs de tshe dran sron rgyal //
“Jayo hi Buddhassa sirimato ayam 
Marassa ca papimato parajayo”, 
ugghosayum bodhimande pamodita 
jayam tada brahmaganapi tadino.
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‘The glorious Buddha became victor 
and the evil Mara was defeated. ’
was the joyful proclamation of the nagas at the seat of enlightenment 
when the great sage was victorious.
‘The glorious Buddha became victor 
and the evil Mara was defeated.’
was the joyful proclamation of the groups of supannas at the seat of enlightenment 
at the victory of the great sage.
‘The glorious Buddha became victor 
and the evil Mara (84b) was defeated.’
was the joyful proclamation of the groups of devas at the seat of enlightenment 
when the great sage was victorious.
‘The glorious Buddha became victor 
and the evil Mara was defeated.’
was the joyful proclamation the groups of brahmas at the seat of enlightenment, 
then proclaimed the victory.
The remaining devas of the ten thousand fold world system paid homage to him with scents, balms and 
so forth, sang praises of various kinds and stood there.
n  65.
The attainment of perfect bodhi.
Then by sunset the Mahapurisa had conquered Mara’s army,1 and religious robes, like sprouting leaves, 
descended onto the bodhi tree as if making homage with red coral.2 During the first watch of the night he 
understood by means of knowledge recollecting former births, during the middle watch of the night he 
obtained knowledge by means of the purified divine eye, and during the last watch of the night he 
obtained knowledge of dependent origination. Then he called to mind the twelve conditions of dependent 
origination, remembering them in forward and reverse, and with the flow and against the flow. Then the 
ten thousand fold world system shook twelve times as far as the ocean’s edge. At the rising of the sun the 
Mahapurisa gave a great roar throughout the ten thousand fold world system as he attained knowledge of 
omniscience,3 {Pa76} and the entire ten thousand fold world system became adorned. On the top fringes4
dpal ldan sans rgyas rgyal bar gyur // sdig can bdud ni pham par gyur // 
rab dga’ byan chub snin por sgrogs // tshans tshogs de tshe rgyal bar sgrogs //
1 Tibetan: dBud mam pa. Pali: Marabala.
2 Tibetan: byu m dmar pos. Pali: rattapavaladalehi.
3 Tibetan: thams cad mkhyen pa’i ye ses. Pali: sabbannutanana.
4 Tibetan: sar phyogs kyi khor yug gi sten du rgyal mtshan dan ba dan btsugs pa’i sam bus. Pali:
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of the eastern world system flags and banners were raised which also appeared on top of the western 
world system. Similarly, the flags and banners raised on the edge of the western world system also 
appeared (85a) on top of the eastern world system. The flags and banners raised on top of the northern 
world system appeared on top of the southern world system, and the flags and banners raised on top of the 
southern world system appeared on top of the northern world system. The flags and banners which arose 
from the earth appeared in the Brahmaloka, and the flags and banners which were attached to the 
Brahmaloka appeared on top of the earth, while the flowers on the flowering trees in the ten thousand 
world systems blossomed, and there was much fruit on the fruit trees.1 The flowers of the lotus stalks on 
the tree trunks blossomed, as did the flowers o f the lotus stems on the tree branches, and the flowers of 
the lotus runners on the tree creepers while lotus flowers hung down from the sky. Boring into the surface 
of the rock they were seven times seven one above the other, the lotus flowers2 that were continually 
produced hung down. The ten thousand world systems were liken to sublime seats of flowers, while for 
eight thousand yojanas in between the world systems and the worlds even the rays of seven suns were 
scarce being unable to shine any light there, but those dark areas in between became instantly illuminated. 
The great ocean, eighty-four thousand yojanas deep, became sweet water and the rivers stopped flowing. 
The eyes of the blind saw forms, the ears of the deaf heard sounds, walking by the lame (85b) was 
known, those beings who were fettered became free of fetters. In this way, through limitless splendour the 
honoured and miraculous Dhamma arose, comprehending the knowledge of omniscience, he uttered the 
exclamation proclaimed by all the Buddhas.
Dhp 1533
All the beings of samsara seek the absence of evil in that without evil.
When seeking homelessness, there is the repeated suffering of rebirth.
Paclnacakkavalamukkhavattiyam ussapitanam dhajanam patakanam ramsiyo.
1 Tibetan: ’bras bu’i Sin la ’bras bu man por gyur to. Pali: phaluparukkha phalapindibharabharita 
ahesum.
2 Tibetan: pad m a’i me tog. Pali: dandakapaduma.
3 The Tibetan verse is not fully equivalent to the Pali, there has been some kind o f  mistranslation in 
the Tibetan text .Jatakanidana  p. 76; sTog 85a; Dhp 153; U v 31.6; Ap-a p. 81; Dhp-a III p. 127; Bv-a  
pp. 8, 133, 143,289; D hs-ap . 18; S v l p .  16; Sv II p. 463.
Jatakanidana p. 76,
anekajatisamsaram /
sandhavissam anibbisam
gahakarakam gavesanto /
dukkha jati punappunam.
Tibetan sTog 85b.
skye b o’i ’khor ba ma lus par // dug med mam par dug med tshol //
khyim med pa ni tshol ba na // skye ba’i sdug bsnal yan yan dan //
Udanavarga 31.6.
anekam jatisamsaram / samdhavitva punah punah /
grhakarakaisamanas tvam / duhkha jatih punah punah //
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Dhp 1541
Seeing the homeless state there is no building of the house again, 
overcoming all those sufferings, destroying the house named as poison.
The mind is void of volitions, craving is exhausted, so there will be no more.
{Pa77} The recent era, beginning from the dwelling in the Tusita2 palace, up to the place of his attainment 
of omniscience on the seat of enlightenment, is finished.
1 Again this verse is somewhat problemmatic in the Tibetan, as in the case o f  the previous verse.
Jdtakaniddna p. 76; sTog 85b; Dhp 154; Uv. 31.7; Ap-a p. 81; Dhs-a p. 18; Bv-a pp. 8, 133, 143, 289;
Dhp-a III p .128; Khp p. 13; Sv I p. 16; Sv II p. 463.
Jdtakaniddna p. 76,
gahakaraka dittho si 
puna geham na kahasi, 
sabba te phasuka bhagga 
gahakutam visamkhitam, 
visamkharagatam cittam 
tanhanam khayam ajjhaga ti.
Tibetan sTog 85b,
khyim med pa ni mthon bar gyur // slar yah khyim ni byed pa med // 
de yi sdug bsnal thams cad bcom // dug gi min can khyim gyi phun // 
sems ni ’du byed pa las grol // sred pa zad nas med par gyur //
Udanavarga 31. 7,
grhakaraka drsto 'si / na punar geham karisyasi / 
sarve te parsuka bhagna / grhalcutam visamskrtam / 
visamskaragate citte / ihaiva ksayam adhyagah //
2 Tibetan: dGa’ ldan.
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The Present Era.1 
III1.
It is said regarding the present era: ‘The Bhagavan stayed in Savatthi at Jeta grove, in Anathapindika’s 
park, dwelling at the peaked pavilion2 in the great wood of Vesali.’3 It is also said: ‘He dwelled in this and 
that place, obtaining this and that state.’ Whatever is said concerning this era should be understood in this 
way from the outset.
I l l  2.
The seven weeks.
1. The throne of victory.
While seated the Bhagavan uttered an exclamation, and this thought occurred to him: ‘After the elapse of 
four immeasurable aeons and more than one hundred thousand aeons, (86a) at these times and for the 
sake of this seat,41 cut my adorned head from my bejewelled neck5 presenting it as a gift, I then gave my 
good eyes and after cutting the flesh of my heart presented it as a gift to the son, who was like the young 
Jali,6 and also presented it as a gift to the daughter, who was like the young Kanhajina,7 and presented it 
as a gift for the sake of those other wives who were like queen Maddi.8 This is my seat it is the seat of 
victory, the supreme seat. Seated on this I have fulfilled all my intentions,9 and I will not rise from this 
seat for some time.’ He sat there for seven days acquiring many hundreds of thousands of kotis of 
attainments. Due to which he is called Buddha,10 ‘Then he sat on one seat for seven days, seated there 
experiencing the joy of liberation.’
I l l  3.
2. Looking with unblinking eyes.
Furthermore, some devas had the thought: ‘Siddhattha surely still has duties to perform, since he has not
1 The Santikenidana: Tibetan sTog folios 85b-105a; Pali pp. 77-90.
2 Tibetan: khan pa brtsegs pa. Pali: kutagarasala.
3 Tibetan: Yans pa can.
4 Tibetan: skyil krun bcas pa ’d’i ched du dus *di mams la. Pali: imassa pallamkassa karana sandhavim.
5 Tibetan: bdag gi m go rgyan gyis brgyan pa’i mgrin pa nas brgegs te. Pali: alamkatasisam givaya 
chinditva.
6 Tibetan: gzon nu Dra ba ’dzin.
7 Tibetan: Krisna dzi na’i gzon nu ma.
8 Tibetan: lha mo Ma kri.
9 Tibetan: bsams thams cad. Pali: samkappa.
10 Tibetan: de’i phyir sans rgyas zes bijod do. Pali: yam sandhaya.
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given up the desire for this seat,’ The teacher, knowing the thoughts of those devas, displayed the dual 
miracle rising from his seat into the sky above in order to allay their thought.1 All the miracles he 
performed at the seat of enlightenment, at the gathering (86b) of kinsfolk and at the assembly in the 
Patikasutta,2 were like the dual miracle performed in front of the gandamba3 tree. In this way the teacher, 
after performing such miracles, allayed the thoughts of those devas and standing by the northeastern side 
of the seat said: ‘This seat helped me perceive omniscience,’ and he remained for seven days looking 
without blinking at the seat where he had attained the fruit of fulfilling the perfections during four 
immeasurable aeons and more than one hundred thousand aeons. That place was called the Anisamsa4 
shrine.
I ll  4.
3. The jewel walkway.
Then, creating5 a walkway from the standing place to the seat, and walking between east and west on the 
{Pa78} jewelled walkway, he stood for seven days. On that spot arose the Ratanacamkama6 shrine.
I l l  5.
4. The jewel house.
Moreover, in the fourth week, the devas created7 a jewelled house in the area to the northeast of the bodhi 
tree. He sat there on the seat, where he sat for seven days, reflecting on the endless methods of the entire 
Abhidhammapitaka.8 The Abhidhammikas say this: the so-called jewel house is a house made of jewels. 
Furthermore, those compilers also say that it is the (87a) jewel house where he remembered9 the seven 
treatises of the Abhidhamma. Because of which both explanations are suitable, therefore either of the two 
should be understood as correct. So, that spot became known as the Ratanaghara10 shrine.
1 Tibetan: de mams kyi mam par rtog pa ne bar zi bar bya ba’i phyir /  sten gi nam mkha’ la ‘dug nas 
so sor cho ‘phrul bstan to. Pali: tasam vitakkam vupasamanattham vehasam  abbhuggantva 
yamakapatihariyam dassesi.
2 Tibetan: Klog pa’i mdo. Pali: Patikaputta, (Patikasutta, D III no. 2 4 .
3 Tibetan: a mra srun pa daii /  a mra’i sin. Pali: gandamba.
4 Tibetan: Mig mi ’dzuma pa.
5 Tibetan: byas nas. Pali: mapetva.
6 Tibetan: Rin po che la ’chag pa.
7 Tibetan: spml. Pali: mapayimsu.
8 Tibetan: chos mnon pa’i sde snod ma lus par ’di mams mtha’ yas pa’i tshul gyis lcun gnas par sems 
sin, Pali: Abhidhammapitakam visesato c ’ ettha anantanayanam samantapatthanam vicinanto,
9 Tibetan: rjes su dran par byed pa. Pali: sammasitatthana.
10 Tibetan: Rin po che’i khan pa.
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III 6 .
5. The A japala grove.
Then, during the fifth week, having passed four weeks in the vicinity of the bodhi tree, he went from the 
bodhi tree to the ajapalanigrodha1 tree. He sat there reflecting on the Dhamma and perceiving2 the bliss 
of liberation.
I l l  7.
The sixteen lines of M ara.
Then, Mara,3 son of the devas, thought: ‘During the time following this there have not been any visible 
faults,41 did not see even the slightest fault in the Bodhisatta and he now surpasses my own power,’ and 
sitting5 on the great path he became unhappy, and while reflecting on the sixteen matters he drew sixteen 
lines on the ground. Thinking: ‘Since I have not perfected the perfection of giving I will therefore not 
become like him,’ and he drew one line. Similarly, he thought: ‘In the same way I have not perfected the 
perfection of morality, the perfection of renunciation, the perfection of wisdom, the perfection of energy, 
the perfection of patience, the perfection of truthfulness, the perfection of resolution, the perfection of 
loving kindness, and the perfection of equanimity. Therefore, I (87b) am not like him,’ and he drew ten 
lines. He thought: ‘I have not perfected the ten perfections, which act as the basis for understanding the 
superior knowledge of the higher faculties that are specific to him,6 therefore, I will not become like him,’ 
and he drew eleven7 lines. Then he thought: ‘I have not perfected the ten perfections, which act as the 
basis of the knowledge of omniscience, nor the knowledge which is unobscured, nor the knowledge of 
individual miracles,8 nor the knowledge of the attainments and great compassion, nor the knowledge of 
the mental proclivities that are specific to him, therefore, I will not become like him,’ and he drew sixteen 
lines. Reflecting in this way on these matters he sat drawing sixteen lines on the great path.
1 Tibetan: ra lug skyoii ba’i sin nya gro dha. Pali: ajapalanigrodha.
2 Tibetan: so sor rig par mdzad nas. Pali: patisamvedanta.
3 Tibetan: bDud.
4 Tibetan: dus ’di mams kyi phyi ma la grib ma bzin du phyogs gan du’n ma spans so. Pali: ettakam 
kalam anubandhanto otarapekkho.
5 Tibetan: gnas nas. Pali: nislditva.
6 Tibetan: bdag ’di dan mtshuns pa’i thun mori ma yin pa’i dban po mchog gi goh m a’i ye ses so sor 
rig pa ne bar gnas par gyur pa’i pha rol tu phyin pa bcu ma rdzogs pa. Pali: aham eso viya asadharanassa 
indriyaparopariyananassa pativedhaya upanissayabhuta dasa paramiyo na puresim.
7 Tibetan: bcu drug. Pali: ekadasama.
8 Tibetan: so sor cho ’phrul gyi ye ses. Pali: yamakapatihiranana.
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III 8.
Mara's daughters.
At that time Mara’s three daughters, Tanha, Arati and Raga1 thought: ‘Our father is not seen, where is he 
now?’ Then, while going, they saw him depressed and drawing lines on the ground. They approached2 
their father asking: ‘Father, what has made you unhappy and depressed?’ He replied: ‘Daughters, this 
great ascetic has power surpassing my own, while looking now I am unable to see even the slightest fault, 
therefore, I have become unhappy and depressed.’ {Pa79} The daughters said: ‘If that is so then do not 
worry! We three, after overpowering him, will lead him here.’3 (88a) He replied: ‘My daughters, you will 
not be able to, since nobody is able to overpower him as this man is established in unshakable faith.’ 
They responded: ‘Father, since we are women we will now bind him with the rope of desire and we will 
come leading him. Don’t you worry! ’ Then, approaching the Bhagavan, those women said: ‘Ascetic, we 
pay homage at your feet.’ The Bhagavan paid no heed to their words, although opening his eyes he did 
not look at them.4 So, reflecting on the unsurpassed liberation that destroys the substratum of rebirth, he 
sat experiencing the joy of seclusion. Furthermore, Mara’s daughters thought: ‘Many people have an 
intention like this, some are delighted by youth, while some are delighted by the first part of youth, while 
some are delighted by the middle part, and some are delighted at the later part. We will enrapture him 
with various kinds of delights.’5 Each one of those daughters transformed their own bodies into the forms 
of a hundred maidens. Those forms were the forms of maidens, the forms of virgins, the forms of those 
who had borne one son and one daughter, the forms of middle aged women who were fat6 and who, 
having approached the Buddha six times, said: ‘Ascetic, we (88b) pay homage at your feet.’ The Bhagavan 
paid no heed to their words, as he had the unsurpassed liberation from the substratum of rebirth.7 
Moreover, some teachers say: ‘Seeing the women coming with transformed8 bodies the Bhagavan 
determined9 that those with missing teeth and white hair remained with forms like that.’ This explanation 
should not be considered, since the teacher made no such determination. Furthermore, the Bhagavan said:
‘Whoever sees this should go and make an exertion like this!10 It is proper to act in this way in the
presence of those who are not free from passion. The Tathagata moreover, has abandoned passion,
1 Tibetan: Sred ma, Kun du dga’ ma, dGa’ ma.
2 Tibetan: ne bar son ste. Pali: santikam gantva.
3 Tibetan: ’di ltar gyur na de ltar ma bsam zig / bdag cag gsum gyis de dban du byas nas khrid la ’on 
no. Pali: Yadi evam ma cintayittha, mayam etam attano vase katva adaya agamissama.
4 Tibetan: spyan mam par grol ba yan ma gzigs so. Pali: akasi na akkhmi ummiletva olokesi.
5 Tibetan: bdag gis de lta bu’i mam pa sna tshogs pa’i ’od la chags par bgyi’o. Pali: yan nuna mayam 
nanappakarehi palobheyyama.
6 Tibetan: g ion  nu m a’i gzugs dan /  laii tsho m a’i gzugs dan /  dan po bu dan bu mo lan cig skyes pa’i 
gzugs dan / bar m a’i bud med kyi gzugs dan / lus rags mor gyur nas. Pali: kumariyo avijata sakim 
vijata duvijata majjhimitthhiyo ca hutva.
7 Tibetan: ne bar skye ba. Pali: upadhisamkhaya.
8 Tibetan: rdzu ’phrul dan ldan pas. Pali: mahitthibhavena.
9 Tibetan: byin gyis brlabs so. Pali: adhitthasi.
10 Tibetan: ci mthon ’di lta bu’i ’bad pa byed pa da son zig. Pali: apetha, tumhe kim disva evam  
vayamatha.
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abandoned hatred, and abandoned delusion,’ So, due to abandoning his own passions, he said: 
Dhp 1791
It is impossible to conquer he who is victorious, 
one who is like that in this world cannot be conquered.
Without abiding in the endless Buddha sphere of activity 
those without a path are unable to have a path.
Dhp 1802
1 Jatakanidana p. 79; sTog 88b; Dhp 179; PDhp 276; Mvu III p. 91; U v 29. 52; Dhp-a III p. 197;
Ap-a p. 84.
Jdtakaniddna p. 79,
yassa jitam navajiyati /  
jitam assa no yati koci loke, 
tam buddham anantagocaram / 
apadam kena padena nessatha.
Tibetan sTog 88b,
gan zig rgyal ba de la rgyal mi nus // gan zig ’jig  rten ’dir ni rgyal mi ’gyur // 
mtha’ yas sans rgyas spyod yul de mi gnas // rkan med kyis ni rkan yod la mi nus it
Patna Dharm apada  276,
yassa jitam na ’ppajjiyati /  jitam assa na upeti antako 
tam buddham anomanikramam /  apadam kena padena nehisi.
M ahavastu  III p. 91,
yasya jitam natha jivati jitam asya na jinati antako 
tam buddhamantagocaram apadam kena padena nesyatha.
Uddnavarga 29. 52,
yasya jitam nopajiyate 
jitam anveti na kam cid eva loke / 
tam buddham anantagocaram 
hy apadam kena padena nesyasi /
2 Jdtalcaniddna p. 79; sTog 88b; Dhp 80; PDhp 227; Mvu III p. 92; Uv 29.53; Dhp-a III p. 197; Ap-a
p. 84; S I  p. 107.
Jdtalcaniddna p. 79,
yassa jalini visattika 
tanha n ’ atthi kuhinci netave 
tam buddham anantagocaram 
apadam kena padena nessatha.
Tibetan sTog 88b,
gan gi sred pa’i dra ba bton gyur nas // de la sred pa mams ni cun zad med // 
mtha’ yas sans rgyas spyod yul de nid la // rkan med de yis rkan yod la mi nus //
Patna Dharmapada  227,
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He who casts the net of craving
for him there is no ending of those cravings.
In that very endless Buddha sphere of activity 
those w ithout a path  are unable to have a path.
He taught the Dhamma speaking these two verses from the section of the highest teaching of the 
Buddha.1 Those daughters said: ‘Father speaks the truth when saying: The Arahant, the Sugata is supreme 
among men in (89a) the world.’2 (Pa80) and saying this they approached their father.3
I l l  9.
The Rajayatana root of Mucalinda.
The Bhagavan remained seven days there, before going to the abode of Mucalinda.4 Then the king of the 
ndgas named Mucalinda, who had wrapped his own body seven times around the Bhagavan’s body for 
seven days in order to ward off the cold and the tempest, raised his hooded head. Then the Bhagavan 
approached the rajayatana5 tree, and sat there for seven days experiencing6 the joy of liberation that was 
like dwelling in a large perfumed house,7 so he remained there experiencing the joy of liberation. Thus, he 
completed seven weeks in those places. During that time he did not wash his face, nor clean his body, nor 
eat food,8 he passed the days and nights in the joy of jhana , the joy of the path, and the joy of the fruit of
yassa jalini visattika / tahna nasti kahim ci netaye
tam buddham anantagocaram /  apadam kena padena nehisi,
Mahavastu III p. 92,
yasya jalini samuhata trsna nasya kahim pi netrika /
tam buddhamanantavikramam apadam kena upadena nesyatha //
Udanavarga 29.53,
yasya jalini visaktika 
trsna nasti hi lokanayini / 
tam buddham anantagocaram 
hy apadam kena padena nesyasi //
1 Tibetan: sans rgyas kyi chos m chog gi sde. Pali: Dhammapade Buddhavagge. Mvy. 3502, chos 
mchog = dharmottara.
2 Tibetan: pha zer ba yah bden pa yin no // dgra bcom pa bde bar gsegs pa ’jig  rten na m i’i mchog yin 
no. Pali: saccam kira no pita avoca: ‘A rah am Sugato loke na ragena suvanayo.
3 Tibetan: lha. Pali: pitu.
4 Tibetan: bTan zuii.
5 Tibetan: Sin ra dza ya ta na. Pali: rajayatana, E. Indian ape-flower tree; Buchanania axillaris (Desr.)
Ramam., (= B. angustifolia Roxb.), Anacardiaceae, see J. Liyanaratne, “South Asian Flora as reflected 
in the Twelfth-Century Pali Lexicon Abhidhanappadipika”, JPTS, 20, 1994, pp. 72-3.
6 Tibetan: so sor rig par byed cin. Pali: patisamvediyamana.
7 Tibetan: dri’i gtsan khan. Pali: gandhakuti.
8 Tibetan: zal sol ba med pa dan / sku la byi dor byed pa med pa dan / zal zas gsol ba med par gyur to 
//. Pali: n ’ eva mukhadhovanam na sarirapatijagganam na aharakiccam ahosi.
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III 10.
Washing the mouth and using medicinal plants.
Then, after seven weeks, he sat there at the end of the forty-ninth day and had the idea of cleaning his 
face. Sakka, lord of the gods, having brought yellow myrobalan medicine1 gave it to him, and the teacher 
made use of that with bodily pleasure. Then Sakka gave him a betel vine tooth-stick2 and water for 
washing the face. The teacher, taking the tooth-stick, rubbed his teeth and washed his face with the cool 
water of the great lake,3 then sat in front of the rajayatana tree.
I ll  11.
Tapassa and Bhalluka.
Then the two merchants named Tapussa4 and Bhalluka,5 (89b) who had five hundred carts, were going 
from the country of Ukkala6 to the Middle7 country. Their own previous relatives, who had become devas, 
bogged down8 all the chariots with the resolve that they would be unable to proceed, in order to encourage 
the offering of food to the teacher.9 Taking balls of pastry mixed with honey, they said: ‘Bhagavan, we 
ask you to accept this food in order to generate compassion,’ and they sat nearby the teacher. The 
Bhagavan, due to the disappearance of the alms bowl on that very day of accepting the milk-rice, thought: 
‘Do Tathagatas accept with their hands, or do they collect it with an alms bowl?’10 Then, knowing this 
thought, those four Great Kings of the four directions obtained11 a bowl of indamla12 gemstone, but the 
Bhagavan did not accept it. So they presented him with four bowls made of stone the colour of muggalz 
beans, and the Bhagavan accepted the four bowls out of compassion for those four sons of the devas. He 
placed them, by laying one on the other, while making the determination: ‘Let them become one.’
1 Tibetan: a ru ra mchog. Pali: agadaharitaka.
2 Tibetan: so rtsi’i so Sin nid kyi so Sin. Pali: nagalatadantakattha.
3 Tibetan: mtsho chen po. Pali: Anotattadaha.
4 Tibetan: Ga gon.
5 Tibetan: bZan po.
6 Tibetan: lHo phyogs.
7 Tibetan: Yul dbus. Pali: Majjhimadesa.
8 Tibetan: byin nas. Pali: sannirumhitva.
9 Tibetan: ’gro bar mi nus par byin gyis brlabs pas. Pali omits.
10 Tibetan: de bzin gsegs pa mams kyi yan phyag gis len nam / ’o na kyan Ihun bzed kyis bslan. Pali: 
na kho Tathagata hatthesu patiganhanti, kimhi nu kho aham patiganheyyam.
11 Tibetan: blahs pa. Pali: upanamesum.
12 Tibetan: indra ni la, see edition for variant orthographies.
13 Tibetan: mudga, see edition for variant orthographies.
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Though the four had four visible marks on their rims they turned into one medium sized bowl.3 The 
Bhagavan accepted the offered handfuls of food in the bowl made of worthless stone, and after eating it 
he rejoiced. The two merchant brothers went for refuge to the Buddha and the Dhamma, {Pa81} becoming 
lay disciples with two refuges.2 Then they asked: ‘Sir, (90a) give us one thing that is fit to make offering 
to.’ Rubbing his right hand on his head he gave them a hair relic,3 and they took it to their own village and 
made a shrine for it.
I l l  12.
Brahma Sahampati asks for the teaching of the doctrine.
The perfectly enlightened Buddha then got up, and going to Ajapala’s4 nigrodha tree sat down in front of 
the nigrodha tree. Then, while sitting there reflecting on the profound Dhamma that he had realised5 by 
himself, the Buddha thought: ‘I have realised this Dhamma.’ He then reflected that it would be impossible 
to teach this Dhamma to others, and the thought occurred to him of the aspects of practice.6 Then Brahma 
Sahampati7 thought: ‘The world will be ruined due to this,’8 and leading Sakka, Suyama,9 Santusita,10 
Sunimmita-vasavatti,11 and Mahabrahmas,12 from the ten thousand fold world system they went to the 
teacher’s presence, saying: ‘Bhagavan, we beseech you to teach the Dhamma, we beseech you to teach 
the Dhamma by the supreme method.’
I l l  13.
Turning the wheel of the doctrine.
The teacher gave them his promise thinking: ‘To whom should I first teach the Dhamma?’ and the 
thought occurred to him: ‘Alara13 will readily understand this Dhamma. Then, while looking, he knew
1 Tibetan: bzi po yan blta ba’i phyir du kha la ri mo bzir gyur te lhun bzed ’brin p o’i tshad gcxg tu 
gyut to. Pali: Cattaro pi mukhavattiyam pannayamanalekha hutva majjhimena pamanena ekattam 
upagamimsu.
2 Tibetan: tshig gnis pa’i dge bsnen du gyur to. Pali: dvevacikaupasaka ahesum.
3 Tibetan: skra’i gdun. Pali: kesadhatu.
4 Tibetan: Ra lug skyon ba.
5 Tibetan: lhag par rtogs pa. Pali: adhigata.
6 Tibetan: gzan gyis chos ston par mi nus par bsams nas rab tu ’jug pa’i mam par rtog pa skyes so. 
Pali: paresam dhammam adesetukammatakarappavatto vitakko udapadi.
7 Tibetan: Mi mjed kyi bdag po tshans pa.
8 Tibetan: ’jig  rten nams par ’gyur ba’i phyir ro. Pali: nassati vata bho loko, ninassati vata bho loko.
9 Tibetan: ’Thab bral bzan po.
10 Tibetan: dGa’ ldan.
11 Tibetan: ’Phrul dga’, g£an ’phrul dbanphyug.
12 Tibetan: ’Thab bral bzan po, dGa’ ldan, ’Phrul dga’, g£an ’Phrul dban phyug, Tshans pa chen po.
13 Tibetan: Kun len.
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that seven days had passed since his death, and so considering Uddaka,1 he knew that he also had (90b) 
died. Again he thought of the group of five ascetics thinking: ‘The group of five monks paid great respect 
to me’,2 and thinking: ‘Where are they?’ he then knew: ‘They are in the deer park of Baranasi3 city.’ Then 
intending that: ‘After going there I will set going the wheel of the Dhamma,’ he remained several days at 
the seat of enlightenment collecting alms. Then, thinking: ‘I will go to Baranasi city on the day of the half 
lunar month,’4 and taking bowl and robe5 in the early morning at break of day, at the end of the night of 
the fourteenth day, he went along the path which was eighty yojanas in length. In the middle of the path 
he saw the ajivika named Upaka,6 and explained his own buddhahood to him, and on the evening of that 
same day he went to Isipatana.7 The five therai seeing the Tathagata coming from afar, had the conversation: 
‘The ascetic9 Gotama10 who, due to ample meals, has filled out his body, whose faculties are perfect,11 and 
who is the colour of gold, is coming. We should not pay respect to him, but since he is bom into a great 
family it is only proper to prepare him a seat, therefore, it is right to offer him just a seat.’ The Bhagavan 
possessed the knowledge that was able to know the thought and conduct of those worlds, together with 
their devas, and thought: ‘Just what do they think?’, (91a) and he knew their minds. Then, condensing the 
thought of loving kindness, that was able to pervade all those devas and men with its unseen power, the 
Bhagavan meditated to pervade them with the thought of loving kindness by means of the unseen 
power.12 When the Tathagata approached close to them they were unable to keep their former vow, and 
they made salutations and observed all the customary niceties.13 Furthermore, those monks, because of 
not knowing that he had attained perfect buddhahood, employed the familiar term friend14 when addressing 
him. Then the Bhagavan made known his own attainment15 of buddhahood saying: ‘Monks, you ought not 
to employ the familiar term friend in connection with the name of the Bhagavan and the Tathagata.
1 Tibetan: ’Char byed.
2 Tibetan: dge slon lna sdes bdag la bsnen bkur man po byas pas lna sde’i ched du bsams nas. Pali: 
bahupakara kho Pancavaggiya bhikkhu ti Pancavaggiye arabbha mansikaram katva.
3 Tibetan: Wa ra na si, see edition for variant ortographies.
4 Tibetan: dbyar zla ’brin po. Pali: Asalhipunnamasa.
5 Tibetan: snam sbyar. Pali: civara.
6 Tibetan: Ne bar gnas pa.
7 Tibetan: Dran sron lhun ba.
8 Tibetan: gnas brtan.
9 Tibetan: dge sbyon. Pali: samana.
10 Tibetan: G5 ta ma, see edition for variant orthographies.
11 Tibetan: ’di bza’ ba man p o’i phyir lus yons su rdzogs par gyur /  dban po yons su rdzogs par gyur. 
Pali: paccayabahullaya avattitva paripunnakayo phitindriyo.
12 Tibetan: de nas lha dan mi thams cad la mthon ba med pa’i dban gis thams cad du khyab par nus 
pa’i byams pa’i sems yan gag par bsdus nas /  ma mthon ba’i dban gis byams pa’i sems kyis khyab par 
bcom ldan ’das kyis bsgoms nas. Pali: Atha ne sabbadevamanussesu anodissakavasena pharanasamattham 
mettacittam samkhipitva odissakavasena mettacittam phari.
13 Tibetan: de bzin gSegs pa he bar gsegs 6in gsegs pa na / snar gyi bca’ khrims rnams gnas par mi nus 
pas phyag phul zin bsruh ba dan bsnen bkur thams cad byas so. Pali: Tathagate upasamkamante 
upasamkamante sakaya katikaya santhatum asakkonta abhivadanapaccutthanadini sabbakiccani akamsu.
14 Tibetan: tshe dan ldan pa. Pali: avuso.
15 Tibetan: sans rgyas grub par. Pali: Buddhabhava.
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Monks, I am the Tathagata, Arahat,1 the perfectly enlightened Buddha.’ The Buddha, sat on the illustrious 
appointed seat, and at the time of the conjunction of the Uttarasalha2 constellation he was surrounded by 
eighteen thousand kotis of assemblies3 of Brahmas. Calling the group of five Elders4 he taught the 
Dhammacakkappavatlanasutta,5 and among the group the elder, Kondanna who knows all, having followed 
the teaching of the sutta attained6 knowledge at the conclusion of the sutta, and also attained the (91b) 
fruit of stream entry7 along with those eighteen thousand kotis of Brahmas. Then the teacher remained 
there for the rainy season, and on the second day, seated in the temple, he taught the Dhamma to the elder 
Vappa8 while the remaining four went for alms. The elder Vappa attained the fruit of stream entry in the 
early part of the day.9 Then by similar means, the elder Bhaddiya10 on the next day, the elder Mahanama11 
the next day, and Assaji12 the day after, all attained the fruit of stream winner. On the fifth day of the half 
lunar month13 when the five monks14 had gathered, he taught the Anantalakkhanasutta,15 and at the 
conclusion of the teaching the group of five elders attained the fruit of arhatship.16
I l l  14.
The going forth of Yasa and the others.
Then the teacher saw that the clansman named Yasa17 had potential18 so, leaving the house at dawn with a 
troubled mind19 he went out, calling: ‘Yasa, come here!’ In the night he was established20 in the fruit of 
stream winner, the next day in the fruit of arhatship. Furthermore, Yasa’s fifty four friends, having 
become monks 21 went forth and attained arhatship. So it was that there were sixty one arahats in the
1 Tibetan: dgra bcom pa. Pali omits.
2 Tibetan: rGyu skar bre mchog gsum.
3 Tibetan: ’khor. Pali omits.
4 Tibetan: gnas brtan la sde. Pali: Pancavaggiye there.
5 Tibetan: Chos kyi ’khor lo  bskor ba’i mdo mthar.
6 Tibetan: thob pa. Pali: pesento.
7 Tibetan: rgyun du zugs pa’i ’bras bu. Pali: sotapattiphala.
8 Tibetan: brLans pa.
9 Tibetan: ni ma phyi ma la. Pali: pubbanhe.
10 Tibetan: bZan ldan.
11 Tibetan: Min can.
12 Tibetan: rTa thul.
13 Tibetan: tshes ni su la. Pali: pancamiyam pakkhassa.
14 Tibetan: dge slon. Pali: jana.
15 Tibetan: bDag med pa’i mtshan nid kyi mdo sde.
16 Tibetan: dgra bcom pa’i ’bras bu. Pali: Arahattaphala.
17 Tibetan: Grags pa.
18 Tibetan: ne bar mi rten par. Pali: upanissayam.
19 Tibetan: sdug bsnal ba’i sems kyis. Pali: nibbijjitva.
20 Tibetan: grub par byed do. Pali: patitthapetva.
21 Tibetan: dge slon du gyur nas. Pali: ehibhikkhupabbajjaya.
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world. The teacher, having stayed for the rains, made an end to the retreat,1 and2 sent those sixty monks in 
different directions. He himself went on the path going to Uruvela,3 (92a) and at Kappasiya4 wood, which 
was at ten yojanas5 distance, he converted the group of Bhadda6 youths. After that the lowest of all among 
them became stream winners, and the highest of them became non returners. All of them became monks 
after taking the going forth,7 and sending them in different directions the Buddha went to Uruvela. There 
displaying8 his three and a half thousand miracles, he converted the three Kassapa brothers of Uruvela 
along with their one thousand ascetic followers, and they became monks after taking the going forth.9 
Then the Buddha, seated on mount Gayaslsa,10 made them arahats by teaching the Aditta exposition11 to 
them all. Then, assembling those one thousand arahats, he thought; ‘I gave my promise to king {Pa83} 
Bimbisara,12 I will now liberate him.’ and went to the Latthi13 grove which was close to the city of 
Rajagaha.
I ll  15. 
The Bhagavan at Rajagaha.
Those guards at the pleasure garden said to the king: ‘The teacher is coming,’ the king hearing this, 
assembled twelve myriads14 of brahmanas and householders, and approached the teacher. After touching 
their heads to the feet of the Tathagata, which were emanating light rays in all directions, like a golden 
canopy, and on the soles15 of which were numerous wheels, he sat at one side with his assembly. Then the 
brahmanas and householders had this thought: ‘Well now, does the great ascetic follow the practice16 of 
the Uruvela Kassapas, (92b) or do the Uruvela Kassapas follow the practice of the great ascetic?’ The 
Bhagavan, knowing their thoughts with his mind, spoke these verses to the elder:
Vin I p.3617
1 Tibetan: dgag dbye byas te. Pali: pavaretva.
2 Tibetan omits. Pali: caratha bhikkhave carikan ti.
3 Tibetan: ITen rgyas.
4 Tibetan: Ras bal can.
5 Tibetan: dpagtshadbcupa’o. Pali: timsa jane.
6 Tibetan: bZan.
7 Tibetan: dge slon gi gzugs kyis rab tu byun ba bgyis nas. Pali: ehibhikkhubhaven’ eva pabbajetva.
8 Tibetan: lta £ih. Pali: dassetva.
9 Tibetan: dge slon gi gzugs kyis rab tu byun bar byas nas. Pali: ehibhikkhubhaven’ eva pabbajetva.
10 Tibetan: Ga ya’i rtse mo.
n Tibetan: fti ma’i mam grans kyi mdo sde. Pali: Adittapariyaya, Vin I, 3 4 - 3 5 ;  S IV, 19.
12 Tibetan: gZugs can snin po.
13 Tibetan: Sin dnar.
14 Tibetan: khri phrag bcu gnis. Pali: dvadasanahuta.
13 Tibetan: sten du. Pali: talesu.
16 Tibetan: ijes su tshans par spyod pa spyad. Pali: brahmacariyam carati.
17 Jdtakaniddna p. 8 3 ;  sTog 92b; Mvu III p. 4 4 4 ;  Vin I p. 3 6 ;  Ap-a p. 8 8 ; Bv-a p. 20.
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Inhabitants of Uruvela, what have you seen,
what do you say are the causes of abandoning fire worship?1
I asked Kassapa the meaning of this,
saying: Why do you abandon fire worship?2
The elder, knowing the intention of the Bhagavan said:
V inlp.363
Practice of the sacrifice brings: forms, sounds, 
tastes, smells, and concubines too.4
Jdtakaniddna p. 83,
kirn eva disva Uruvelavasi 
pahasi aggim kisako vadano, 
pucchami tam Kassapa etam attham: 
katham pahlnam tava aggihuttan ti.
Tibetan sTog 92b,
lten rgyas gnas su gnas nas ci zig mthon // 
sbyin sreg ’dor ba’i rgyu mtshan ci zig smra //
’od srun ’di yi don ni dri bar bya //  
khyod kyi j i ltar sbyin sreg spoh ba yin //
Mahavastu III p. 444,
kimeva drstva Uruvilvavasi 
prahaya agnim krSako / 
prcchami te KaSyapa etamartham 
katham prahinam tava agnihotram //
1 Tibetan: sbyin sreg. Pali: aggi.
2 Tibetan: sbyin sreg. Pali: aggihutta.
3 Jdtakaniddna p. 83; sTog 92b; Vin I p. 36; Ap-a p. 88; Bv-a p. 20.
Jdtakaniddna ip. 83,
rape ca sadde ca atho rase ca 
kamitthiyo cabhivadanti yannam, 
etam malan ti upadhlsu natva 
tasma na yitthe na hute aramjin ti.
Tibetan sTog 92b,
gzugs dan sgra dan de bzin ro dan dri // 
bud med ’dod pa yah ni mchod3 sbyin spyod //
’di mams dri ma legs par rtogs byas nas // 
de phyir me yi sbyin sreg ’di spans so //
4 Tibetan: gzugs dan sgra dan de bzin ro dan dri /  bud med ’dod pa yah ni mchod sbyin spyod. Pali
Rupe ca sadde ca atho rase ca / kamitthiyo cabhivadanti yannam.
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Knowing well these impurities,1
I have, therefore, abandoned the fire sacrifice.
Having spoken this verse, and in order to clarify his own desire to be a disciple,2 he touched the top of the 
Tathagata’s feet with his head saying: ‘Sir, you are my teacher, I am the Bhagavan’s disciple.’ Rising into 
the 3air, one, two, three and as much as seven tala trees height, he descended, and after paying homage to 
the Tathagata, he sat at one side. Seeing his miracles the crowd of men, praising the qualities4 of the 
teacher, said: ‘Indeed the Buddha has great power, and since he teaches a view like this5 he is thought to 
be worthy, and so Kassapa of Uruvela having cut the net of views was converted by the Tathagata.’ (93 a) 
The Bhagavan said: ‘Not only have I converted Kassapa of Uruvela here and now, he was also converted 
by me in the past.’ The meaning of this was previously explained in thq Mahdndradakassapa-jataka6 that 
teaches the four truths clearly. At that moment7 the king of Magadha,8 along with his retinue numbering 
eleven nahutas, attained the fruit of stream winner, and one nahuta became9 lay followers. (Pa84) The 
king sat near to the teacher, and after hearing the five foundations of training,10 went for refuge. Then, 
having made an invitation to a meal on the following day, he rose from his seat, circumambulated the 
Bhagavan, and departed. Then at dawn the following day the inhabitants of Rajagaha who had seen the 
Bhagavan, and those who had not seen him, all the people numbering eighteen kotis who desired to see 
the Tathagata, went at dawn from Rajagaha to the Latthi grove. They were unable to be contained in an 
area of twelve leagues,11 and the entire Latthi grove was continuously thronged.12 All these people, seeing 
the state of Dasabala’s body, wished to obtain that sort of excellent form, but they could not be satisfied.13 
The colour of the ground14 was of such as this. In such a place as this it is appropriate to praise the 
resplendent bodily form of the Tathagata, with all its auspicious major and minor15 marks. (93b) Due to 
the sight of Dasabala’s body, who had attained such a body as this, the crowd of people was endless. 
There was no possibility for even one monk to get off the path to the pleasure park.16 On that day Sakka’s
1 Tibetan: ’di mams dri ma legs par rtogs byas nas. Pali: etam malan ti upadhisu natva.
2 Tibetan: ran nid nan thos kyi ’dod pa gsal bar bya ba’i phyir. Pali: attano savakabhavappakasanattham.
3 Tibetan omits. Pali: sattakkhattum.
4 Tibetan: yon tan nid. Pali: gunakatha.
5 Tibetan: ’di lta bu’i blta ba bstan pas. Pali: thamagataditthiko.
6 Tibetan: Mi sbyin chen po ’od srun gi skyes rabs. Jataka no. 544.
7 Tibetan: de’i mod la. Pali omits.
8 Tibetan: Ma ga dha.
9 Tibetan: gyur to. Pali: pativedesi.
10 Tibetan: bslab pa’i gzi. Pali: assasaka.
11 Tibetan: rgyan grags bcu gnis su mi son ba. Pali: tigavutamaggo na-ppahosi.
12 Tibetan: sin dnar gyi tshal thams cad rgyun mi ’chad par gyur to. Pali: Sakai atthi vanuyyanam  
nirantaram putam ahosi.
13 Tibetan: tshim par ma nus so. Pali: tittim katum nasakkhi,
14 Tibetan: sa gz i’i kha dog. Pali: vannabhu, PTSD. p. 597. ‘place °fp ra ise’.
15 Tibetan: mtshan dan dpe byad bzan po. Pali: lakkhananuvyanjana.
16 Tibetan: skyed mos tshal dan lam du dge slon gcig gis kyan phyi m  'thon pa’i skabs med. Pali: pute 
uyyane ca magge ca ekabhikkhussapi nikkhamanokaso nahosi.
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throne showed signs of heating,1 and he immediately thought: ‘The Bhagavan may be late for his meal.’2 
Reflecting thus, and knowing the cause of this, he transformed into the form of a young brahmana who 
gave the proper praises to the Buddha, Dhamma, and sangha. Then departing to Dasabala’s presence he 
made him reach the path, by means of his divine power,3 and said:
Vin I p.38?
The subdued one, together with his former colleagues who were 
subdued, and the brahmanas and ascetics who were released.
The Bhagavan went out with a lion-like 
body and entered Rajagaha.
The liberated one, together with his former colleagues who were 
liberated, and the brahmanas and ascetics who were released.
The Bhagavan went out with a lion-like 
body and entered Rajagaha.
He who had escaped, together with his former colleagues who had
1 Tibetan: dro ba’i mam par mthon ste. Pali: unhakaram dassesi.
2 Tibetan: bcom ldan ’das kyi gdugs tshod yol ba lta bur gyur to. Pali: Bhagava chinnabhatto 
bhaveyya, tam ma ahosi.
3 Tibetan: lha’i mthus lam thob par byas so. Pali: devanubhavena okasam katva.
4 Jdtakaniddna p.. 84; sTog 93b; Vin I p. 38; Ap II p. 607; Ap-a p. 89; Khp p. 204; Pv-a p. 22; Thi-a 
p. 59.
Jdtalcaniddna p. 84A
danto dantehi saha puranajatiiehi vippamuttehi 
singlnikkhasavanno Rajagaham pavisi Bhagava.
mutto muttehi saha puranajatiiehi vippamutto vippamuttehi 
singlnikkhasavanno Rajagaham pavisi Bhagava.
tinno tinnehi saha puranajatiiehi vippamutto vippamuttehi 
singlnikkhasavanno Rajagaham pavisi Bhagava.
Tibetan sTog 93b,
’dul fin  ’dul ba’i grogs snon bcas // bram ze mam grol ral pa dan // 
sen ge’i gzugs kyis ’thon nas ni // bcom ldan rgyal po’i khab nan byon //
grol zin grol ba’i grogs snon bcas // bram ze mam grol ral pa dan // 
sen g e’i gzugs kyis ’thon nas ni // bcom ldan rgyal po’i khab nan byon //
brgal fin  brgal ba’i grogs snon bcas // bram ze mam grol ral pa dan // 
sen ge’i gzugs kyis ’thon nas ni // rgyal p o’i khab nan bcom ldan byon //
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escaped, and the brahmanas and ascetics who were released.
The Bhagavan went out with a lion-like 
body and entered Rajagaha.
V inlp.381
The ten powers of he who is said to have the ten, 
abiding in the ten knowledges and the ten things, 
the Bhagavan entered Rajagaha with a retinue of ten thousand.
Praising the teacher with these verses of praise, those men who went before him, seeing the splendour of 
the form of the brahmana youth, thought: ‘This brahmana youth has a beautiful body, he was not seen 
before,’ (94a) and they said: ‘Where does this brahmana youth live, whose son is he?’2 Hearing this the 
brahmana youth speaking these verses, said:
Vin Ip.383
He who is the Buddha, subduer of all doctrines,4 unrivalled person,
Arahant and Sugata in the world, I am his attendant.
The teacher, assembling one hundred thousand monks on the path that was opportunely divided by
1 Jdtakaniddna p. 84; sTog 93b; Vin I p. 38; Ap-a p. 89.
Jdtakaniddna p. 84,
dasavaso Dasabalo dasadhammavidu dasehi c ’ upeto 
so dasasataparivaro Rajagaham pavisi Bhagava ti.
Tibetan sTog 93b,
bcu po gsun ba’i stobs bcu pa // chos bcu la mkhas bcu la gnas // 
ston phrag bcu yi ’khor dan ldan // bcom ldan rgyal p o’i khab nan byon //
2 Tibetan: gan gi yin. Pali: kassa va ayan.
3 Jdtakaniddna p. 84; Vin I p. 38; Ap-a p. 89; sTog 94a; Mvu III p. 423.
Jdtakaniddna p. 84,
yo dhlro sabbadhi danto Buddho appatipuggalo 
araham sugato loke tassaham paricarako ti.
Tibetan sTog 94a,
gan zig bstan pa thams cad ’dul // gan zag zla med sans rgyas te it 
dgra bcom bde gsegs ’jig  rten du // de ni bdag gi ne bar gnas //
M ahavastu  III p. 423,
yo viro dhrtisampanno dhyayo apratipudgalo // 
arhanto sugato loke tasyaham paricarako //
4 Tibetan: gan zig bstan pa thams cad ’dul. Pali: Yo dhlro sabbadhi danto.
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III 16.
The gift of Veluvana.
The king gave a great gift to the sangha, with the Buddha at their head,2 saying: ‘Reverend sir, I am 
unable to live without the three jewels. I want to come to the Bhagavan whether it is the appropriate time 
or not, and it is a great distance to the Latthi pleasure park. Whereas our Velu grove3 is very close to 
come and go to, and since it is a place which is suitable for the Bhagavan, I beg you to accept it!’ Then 
the king, taking a golden jar of water, which was the colour of gems and scented with flowers,4 poured it 
on the hands of Dasabala while presenting the Velu grove to him. After the acceptance of that park, which 
is said to be the foundation of the Buddha’s teaching,5 the great earth shook. Apart from6 the Velu grove 
there is no other place within Jambudipa7 where his acceptance shook the earth.8 Apart from the Mahavihara9 
there is no other place within Tambapannidipa10 where his acceptance shook the great earth.11 The teacher 
(94b) accepted the gardens of Velu grove and delighted the king, then rising from his seat and assembling 
the sangha of monks they proceeded to Velu grove.
I l l  17.
The going forth of Sariputta and Moggallana.
At that time the two wanderers12 Sariputta13 and Moggallana14 were dwelling close to Rajagaha intent on 
seeking the deathless state.15 Sariputta saw the elder Assaji enter there for alms, and when he gave him 
food his mind became clear. Then hearing the verse: ‘Whatever things arise from a cause,’ he attained the 
fruit of stream winner. He then repeated that very verse to his friend, Moggallana the wanderer, and he
1 Tibetan: brGya byin gyis skabs phye ba’i lam du. Pali: Sakkena katokasam maggam patipajjitva.
2 Tibetan: sans rgyas la sogs pa. Pali: Buddhapamukha.
3 Tibetan: ’Od ma’i tshal. Pali: Veluvana.
4 Tibetan: me tog gi dris bsgos te. Pali: pupphagandhavasita.
5 Tibetan: sans rgyas kyi bstan pa’i gzi zes bijod cin. Pali: Buddhasasanassa mulani otinnanlti.
6 Tibetan: spans pa. Pali: thapetva.
7 Tibetan: ’Dzam bu’i glin pa.
8 Tibetan: ’dzam bu’i glin gi nan nas ’od m a’i tshal spans pa’i sa gzi g.yos pa ’di bzes te /  sde gzan ni 
med do. Pali: Jambudipasmim hi thapetva Velvanam  annam pathavim kampetva gahitasenasanam  
nam an’ atthi.
9 Tibetan: gtsug lag khan chen po.
10 Tibetan: Sin gha glin.
11 Tibetan: sa gzi chen po. Pali: pathavi.
12 Tibetan: kuntu rgyu. Pali: paribbajaka.
13 Tibetan: Sa ri’i bu, see edition for variant orthographies.
14 Tibetan: Mod gal gyi bu, see edition for variant orthographies.
15 Tibetan: bdudrtsi. Pali: amata.
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too attained the fruit o f stream winner. They both looked to Sanjaya,1 then with their own retinues they 
went forth in the teacher’s presence. Seven days from that time, the great son of Moggallana2 attained 
arhatship, and after two weeks the elder Sariputta attained arhatship, the two of them also took the 
position as the foremost disciples of the teacher. On the day of attaining arhatship Sariputta created the 
supreme assembly of the Bhagavan’s disciples.3
I l l  18.
The invitation to K apilavatthu by  Suddhodana.
The Tathagata was dwelling at the Velu grove when king Suddhodana after hearing: ‘Your son, having 
practised austerities for six years has attained supreme, perfect enlightenment. After turning the wheel of 
the teaching, he now dwells in Rajagaha’s (95a) Velu grove’, and he said to one of the ministers:4 ‘Come 
here! Go to Rajagaha leading a retinue of one thousand people, and repeat my words: “Your father, the 
great king Suddhodana, wishes to see you’, and return leading my son!” The minister accepted the king’s 
command with bowed head saying: ‘O King, I will act accordingly’, and leading that retinue of one 
thousand people, he went quickly along the sixty yojanas of the path. After sitting among Dasabala’s 
fourfold assembly, he entered the temple at the time the Dhamma was being taught, he thought: ‘I will lay 
aside the king’s message for a while.’ Seated at the edge of all the assemblies he heard the teacher’s 
explanation of the Dhamma, seated thus he, together with the one thousand people, (Pa86) attained 
arhatship and asked for the going forth. The Bhagavan stretching out his hand said: ‘Come, monks!’ All 
of them, taking the three robes and bowls which appeared by magic power, became like elders of one 
hundred years standing.5 Beginning from the time of attaining arhatship each was called noble, and they 
remained impartial,6 without telling Dasabala about the king’s message. The king thought: ‘Not even one 
of those men who were sent has returned, I have not even heard a message,’ then he said: ‘Come here! 
You must also go!’ sending another (95b) minister as before.7 Having gone he attained arhatship together 
with his retinue, as happened previously,8 and he remained silent. The king sent nine ministers, as before, 
each with a retinue of one thousand people. All of them, after completing their own purpose, remained 
silent, and stayed at that very place. The king, not obtaining even the mere gist of the tale,9 thought: 
‘These men did not relate even the mere gist of the tale to me because of being displeased. Who is of a
1 Tibetan: Ran hid rgyal ba.
2 Tibetan: Mod gal gyi bu chen po, see edition for variant orthographies.
3 Tibetan: gnas brtan £a ri’i bus dgra bcom pa thob pa’i hin mo hid bcom ldan ’das kyi nan thos kyi 
’dus pa dan por byas so. Pali: Sariputtattherena arahattapattadivase yeva savakasannipatam akasi.
4 Tibetan: blon po phan tshun mams bos te. Pali: ahnataram amaccam amantesi.
5 Tibetan: lo brgya Ion pa’i gnas brtan lta bur gyur to. Pali: vassasatikathera viya ahesum.
6 Tibetan: bar mar gnas par gyur to. Pali: majjhatta va honti.
7 Tibetan: de lta bu’i nes pas. Pali: ten’ eva niyamena.
8 Tibetan: shar bzin du. Pali: purimanayena.
9 Tibetan: rgyal pos sprih yig tsam gyi lo rgyus kyan ma thob bo. Pali: Raja sasanamattakam pi 
aharitva acikkhantam alabhitva.
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mind to take my message?’1 The king, looking at all the men, saw Kaludayi2 the royal minister who 
accomplished all his aims, who was a member of the household, and a great favourite.3 He was bom on 
the same day as the Tathagata,4 and was a friend who played together with him. So the king summoned 
the minister saying: ‘Dear Kaludayi, wishing to see my son I have sent nine thousand people, and not 
even one man has returned, nothing of the mere gist of a message has appeared. Perhaps they were all 
gripped by illness or they are dead. I wish to see my son while I am alive, I must see my son.‘ Kaludayi 
said: ‘O King, it is possible that if I go forth it will be possible to see him,’5 the king replied: ‘Friend, 
whether you go forth or not, let me see my son!’ Kaludayi, taking the king’s message, said: ‘My king, so 
be it,’ (96a) and went to Rajagaha. Seated at the edge of those assemblies, while the teacher was 
preaching the Dhamma, he attained the fruit of arhatship together with his retinue, and was established in 
the state of a monk.6 In the first year after becoming Buddha, the teacher remained dwelling at Isipatana 
during the rains. Having ended the seclusion7 he went to Uruvela and remained there for three months. 
After converting those ascetic brothers8 he went to Rajagaha in the middle of the winter month, accompanied 
by an assembly of one thousand monks, and stayed there for two months. By now five months had gone 
by since he had come from Baranasi city, and the winter had ended. Between seven and eight days had 
gone by since the coming of the elder Udayi,9 and in the middle of spring he thought: ‘Winter has passed
and spring has arrived, the grass has become green, and those men are taking com which is scattered all
over the path. The trees and shmbs of the earth, and the forest, are blossoming with an abundance of 
flowers, so it is time to proceed out on the path. It is time to go out on the path to meet with a relative of 
Dasabala.’ So, after going to the presence of the Bhagavan he said: {Pa87}
Th 52710
1 Tibetan: mi ’di mams na la mi dga’ ba’i rgyu mtshan gyis sprin yig tsam gyi lo rgyus kyan mi bijod  
do // su zig na’i tshig bzin byed par sems. Pali: ettaka jana mayi sinehabhavena sasanamattara pi na 
paccaharimsu, ko nu kho me vacanam karissati.
2 Tibetan: Nag po ’char ka.
3 Tibetan: nan mi yin no // §in tu thugs ches pa yin no. Pali: abbhantariko ativissasiko.
4 Tibetan: de bzin gSegs pa. Pali: Bodhisatta.
5 Tibetan: lha nus lags so //  gal te rab phyun yan blta bar nus so. Pali: Sakkhissami deva sace 
pabbajitum labhissami.
6 Tibetan: dge slon gi dnos por so sor gnas so. Pali: ehibhikkhubhave patitthasi.
7 Tibetan: dgag dbye byas nas. Pali: pavaretva.
8 Tibetan: ral pa can spun mams. Pali: tebhatikajatile.
9 Tibetan: ’Charka.
10 Jatalmniddna p. 87; sTog 96a; Th 527; Ap-app. 91, 359, 533; Bv-ap. 23.
Jatakanidana p. 87,
angarino dani duma bhadante 
phalesino chadanam vippahaya, 
te accimanto va pabhasayanti, 
samayo Mahavlra bhagi rasanam
Tibetan sTog 96a,
btsun pa ljon sin de ni ljan khur gyur // Sin gi lo ma sa la dud pa dan //
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O Sir, the trees became green,1
and the leaves of the trees drooped down to the ground.
The rays of light were dispersed inbetween them, 
when the Great Hero2 went to his kinsmen’s home.3
Ap-ap.914
It is neither too hot nor too cold, (96b) 
there is no hunger and no famine, 
the trees on the earth have become green, 
now is the time, Great Sage!5
With just these sixpadas he made suitable praises, and praised Dasabala and his going to the city of his 
kinsmen. The teacher said: ‘Udayi, you make suitable praises when praising this departure with this sweet 
singing,’6 Udayi said: ‘Sir, your father the great king Suddhodana, wishes to see you. I beg you to 
consider your kinsmen,’7 the teacher replied: ‘Very well, Udayi, I will consider those kinsmen,’ and he 
said to the sangha of monks: ‘Sweep the entire route of travel!’ and after saying: ‘Very well sir,’ the elder 
departed.8
de mams bar nas ’od zer ’gyed pa yin // dpa’ bo chen po gnen gnas g§egs pa’i dus //
1 Tibetan: ljan khu. Pali: angarin. The Pali word means ‘bright’, ‘red’, see R. Morris, “N otes and 
Queries”, JPTS, London: PTS, 1886, rpt. Delhi, 1985, p. 100.
2 Tibetan: dPa’ bo chen po. Pali: Mahavlra.
3 Tibetan: btsun pa ljon khur gyur // sin gi lo ma sa la dud pa dan // de mams bar nas ’od zer ’gyed pa 
yin // dpa’ bo chen po gnen gnas gsegs pa’i dus //. Pali: Angarino dani duma bhadante / phalesino 
chadanam vippahaya, /  te accimanto va pabhasayanti, /  samayo Mahavlra bhagi rasanam.
4 Jatakanidana p. 87; sTog 96a-b; Ap-a p. 91; Bv-a p. 24; Mp I p. 303.
Jatalmniddna p. 87,
natisltam natiunham natidubbhikkhachatakam, 
saddala'harita bhumi, esa kalo Mahamuniti.
Tibetan sTog 96a-96b,
ha can mi dro mi gran zin // mu ge dan ni bkres pa med // 
sa sten sin mams ljan khur gyur // thub pa chen po dus ’dir gyur //
5 Tibetan: Thub pa chen po. Pali: Mahamuni.
6 Tibetan: ’Char kas dbyans shan pos gsegs pa’i bsnags par ’os pa’i bshags pa. Pali: kin nu kho Udayi 
madhurassarena gamanavannam vannesi.
7 Tibetan: ne du mams ljes su ’dzin par zu. Pali: karotha natikanam samgaham.
8 Tibetan: btsun pa legs so zes gnas brtan son nas smras so. Pali: “Sadhu bhante” ti thero arocesi.
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III 19.
The Bhagavan's journey to Kapilavatthu.
The Bhagavan set out from the other side of Rajagaha surrounded by ten thousand clansmen from Anga1 
and Magadha,2 and ten thousand monks from Kapilavatthu3 who were all free from corruptions. Walking 
one yojana on each day with the intention to arrive within two months at Kapilavatthu, which was sixty 
yojanas from Rajagaha,4 without dawdling or rushing but going at a moderate pace. The elder while 
thinking: ‘I should say in front of the king: The Bhagavan has set out,’ rose into the sky and arrived at the 
king’s abode. The king became happy after seeing the elder, (97a) making him sit on the appointed seat, 
and after filling a bowl with various food, prepared for his own use, gave it to him. The elder rose up 
intending to go5 but the king said: ‘Friend, sit down and eat!’ The elder replied: ‘Great king, I will eat 
after going to the teacher’s presence.’ The king said: ‘Well, friend, where is the teacher?’ and the elder 
replied: ‘He, surrounded by twenty thousand monks, has set out in order to see the great king.’ The king 
being pleased said: ‘You should eat this until my son has not arrived in this city, after this you should go 
carrying the food in the bowl!’6 and the elder assented7 to the king’s request. The king presented the 
elder’s food after washing the bowl by scouring it with pure scented sand, and filled it with the choicest 
food, then saying: ‘Present it to the Tathagata!’, put it into the elder’s hands. All the people saw the elder 
throw the bowl into the air, and then he too went into the air holding the bowl of food. Having presented 
the bowl of food into the teacher’s hands the teacher enjoyed that food. In this way the elder presented 
food to him in the same way every day, and so the teacher enjoyed the king’s meal, even while journeying 
on the path. Each day, at the completion of the meal, the elder said: ‘Today the Bhagavan has come just 
this distance, (97b) today the {Pa88} Bhagavan has come just this distance.’ While relating the qualities 
of the Buddha to all the royal clan, who had not seen the teacher, he created faith towards the teacher in 
their minds.8 For this reason the Bhagavan said regarding the elder: ‘Monks, among my disciples it is 
Kaludayi who is the foremost of those who create faith among the clansfolk,’ he is held to be the 
foremost.
1 Tibetan: Am gha, see edition for variant orthographies.
2 Tibetan: Ma ga dha, see edition for variant orthographies.
3 Tibetan: Ser skya’i gzi.
4 Tibetan: rgyal p o ’i khab nas dpag tshad drug cu’i gron khyer ser skya’i gzir zla ba gnis kyis sleb par 
dgons sin. Pali: “Rajagahato satthiyojanam Kapilavatthum dvihi masehi papunissamiti”.
5 Tibetan: gnas brtan Ians nas ’gro bar bsams pa dan. Pali: Thero utthaya gamanakaram dassesi.
6 Tibetan: khyed ’di gsol la bdag gi sras gron khyer ’dir ma byon gyi bar la ’di nid nas lhun bzed du 
bza’ ba khyer la son cig. Pali: tumhe imam paribhunjitva yava mama putto imam nagaram papunati 
tav’ assa ito va pindapatam pariharantha.
7 Tibetan: mfiante. Pali: adhivasesi.
8 Tibetan: rgyal rigs thams cad ston pa ma mthon ba nid kyis ston pa’i drun du rah hid kyi sems dans 
par mdzad do. Pali: sakalarajakulam Satthu dassanam vina yeva Satthari sanjatappasadam akasi.
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111 2 0 .
The Bhagavan at Kapilavatthu.
The Sakiyas1 assembled prior to the Bhagavan’s arrival saying: ‘We should see our eminent kinsman.’ 
They considered a place for the Bhagavan to stay thinking: ‘The Nigrodha park of the Sakiyas is a lovely 
place’ and they made it ready. Each of them, holding perfumes and flowers in their hands, prepared2 the 
entire park, welcoming him by adorning him with all sorts of adornments. At the outset they sent the 
young boys and girls of the city to the front, in the midst of them were the royal princes and princesses 
who made offering with perfumes, flowers, and powders. The Bhagavan after taking those offerings went 
to the Nigrodha park, there the Bhagavan sat on the seat appointed for the Buddha, surrounded by the 
twenty thousand monks who were free from corruptions. The Sakiya clan are proud and tough minded,3 
they thought: ‘Siddhattha (98a) is a youngster together with our youngsters, he is our elder brother,4 our 
sister’s son, our grandson,’5 and they said to the youths and the king’s son: ‘You pay homage, and we will 
sit behind of you’,6 When they were so seated the Bhagavan saw their intention and thought: ‘Although 
these relatives do not wish to pay homage to me, I will now compel them to pay homage,’ then thinking 
this he entered jhana the basis of higher knowledge and wisdom,7 and rising he went into the sky. Then 
he performed the miracle that was like the dual miracle in front of thQgandamba8 tree, and dust fell from 
his feet onto their heads.
I ll  21.
The subsequent homage by Suddhodana.
The king saw that great wonder and said: ‘Bhagavan, you approached the ascetic Kaladevala9 on the day 
of your birth making salutation, then on foot approached the head of the brahmana. Seeing this even I 
paid homage to you, this was my first salutation. When you were seated on the resplendent seat in the 
shade of the jambu10 tree on the day of the sowing festival,11 when I saw that the shadow of the jambu tree 
did not move I made homage at your feet, this was my second salutation. Now, seeing these miracles that 
have not been seen before, (98b) I made salutation at your feet, this was my third salutation.’
1 Tibetan: £akya.
2 Tibetan: ner bsdogs byas. Pali: patijagganavidhim karetva.
3 Tibetan: na rgyal dan ldan pa yin /  sems rtsub pa yin pas. Pali: manajatika manatthaddha.
4 Tibetan: phu bo. Pali: kanittha.
5 Tibetan: tsha bo. Pali: natta.
6 Tibetan: khyed kyi phyag gis bdag khyed kyi rgyab tu sdod do. Pali: tumhe vandatha, may am 
tumhakam pitthito nisldissama.
7 Tibetan: mnon par ses pa’i gzi dan / ye ses dan / bsam gtan dan ldan par ’jug pa bskyed dgos snam 
te. Pali: abhinhapadakajjhanam samapajjitva.
8 Tibetan: a mra bsrah ba’i a mra, see edition for variant orthographies. Pali: gandamba.
9 Tibetan: dka’ thub pa Nag po lha. Pali: Kaladevala.
10 Tibetan: ’dzam bu. Pali: jambu.
11 Tibetan: bkra sis ’bra ’debs pa. Pali: vappamangala.
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III 2 2 .
The homage by the Sakiyas and the pile of flowers.
When the king made salutation to the Bhagavan, there was not even one of the Sakiya clan who could not 
make salutation,1 all of them made salutation. Then, after the relatives had made salutation to the Bhagavan, 
he descended and sat down in the middle of the appointed seat.2 When the Bhagavan was seated the 
kinsmen assembled,3 and they all sat down with concentrated minds. Then lotus petals fell from a large 
cloud, like an undivided river, and copper coloured water fell noisily on the ground. It soaked those who 
wished to be soaked, and did not soak those not wishing to be soaked, not even a drop fell on them.4 
Seeing this all of them were astonished and surprised, exclaiming:5 ‘Indeed it is a marvel, indeed it is 
astonishing.’ The teacher said: {Pa89} ‘It is not only now that the rain of lotus petals, like an undivided 
river, fell on my gathered kinsfolk, I also made it fall in the past.’ The meaning of this6 is explained in the 
VessantarajdtakaJ After hearing the teaching of the Dhamma, they made salutation and left. Though not 
even one of them, king, viceroy or minister, who was departing said: ‘Come to our house for a meal 
tomorrow!’
I l l  23.
Going for alms in Kapilavatthu.
On the second day8 (99a) the teacher, surrounded by twenty thousand monks, went for alms to the city of 
Kapilavatthu. Nobody invited him for a meal, took his bowl or came to meet him. The Bhagavan stood on 
a threshold thinking:9 ‘How did previous Buddhas collect alms after arriving in the city of their clan? Did 
each of them go to the house of the headman, or did they collect alms in successive order?’10 Then since 
he did not see even one Buddha who went according to clan he thought: ‘This is also correct for me now. 
I also should hold to that custom like the lineage of previous Buddhas. My disciples, studying me, will go 
to collect alms in the same way’, beginning from the first house he collected alms in successive order. 
After it was said: ‘The noble youth, Siddhattha, goes for alms’, all the people looked, after opening the
1 Tibetan: phyag byed par mi nus pa’i sakya’i rigs gcig kyan med do. Pali: avanditva thatum samattho 
nama eko Sakiyo pi nahosi.
2 Tibetan: gdan b§ams pa’i mchog gi gun la bzugs so. Pali: pannatte asane nisidi.
3 Tibetan: ne du mams dan ’dus par gyur pa la. Pali: sikhappatto natisamagamo ahosi.
4 Tibetan: thigs pa tsam yan mi ltun no. Pali: sarire udabindhumatto pi na patati.
5 Tibetan: brjod par byed do. Pali: katham samutthapesum.
6 Tibetan: ’d i’i don byunba. Pali: imissa atthuppattiya.
7 Tibetan: Thams cad sgrol gyi skye rabs. Pali: Vessantarajataka, Jataka No. 547.
8 Tibetan: ni ma gnis pa la. Pali: punadivase.
9 Tibetan: mam par brtags pas. Pali: avajjesi.
10 Tibetan: ji ltar snon gyi sans rgyas mams kyi rigs kyi gron khyer du byon nas bsod snoms mdzad pa 
bzin du gan gi ji ltar rigs par mi chen p o ’i khyim du ’gro zin yan na go rims bzin du bsod snoms spyod 
do. Pali: kathan nu kho pubbabuddha kulanagare pindaya carimsu, kim uppatipatiya issarajananam 
gharani agamamsu udahu sapadanacarikam carimsu.
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second, and third story windows at the top of the houses.
H I 24.
The praise of Rahula's mother.
The queen, Rahula’s mother,1 said: ‘The noble boy rides in a golden palaquin in this very city with the 
majesty of a great king. Today, after cutting his hair and beard, putting on saffron robes, and taking a 
bowl2 in his hand, he goes for alms, is this suitable or not?’3 Then opening the top window and looking 
out, she saw his body, (99b) free from all desires, blazing and illuminating the entire skyline of the city. 
Surrounded by brilliant light rays six feet deep,4 he was adorned with the eighty major marks, and the 
thirty-two minor marks of the great man. She saw the resplendent Buddha shining incomparably from the 
top of his head to the soles of his feet.5
Ap-a p. 946
His smooth soft black hair coiled to the right, 
his forehead was flawless, like the bottom of the moon, 
the size of his nose was in proportion to his body,7 
the lion of mankind created bright rays of light.8
After praising the lion of mankind with this kind of verse,9 she said to the king: ‘Your son is wandering 
for alms.’
1 Tibetan: sGra gcan ’dzin gyi yum. Pali: Rahulamatara.
2 Tibetan: snod lag. Pali: kapalahattha.
3 Tibetan: mdzes sam mi mdzes. Pali: sobhati nu kho.
4 Tibetan: ’dom gan ba’i ’od kun nas bskor zin  rab tu gsal ba. Pali: vyamappabha-parikkhepa- 
samupabbulhaya.
5 Tibetan: gtsug tor nas bzun nas zabs kyi mthil gyi bar de srid do. Pali omits.
6 Jatakanidana  p. 89; sTog 99b; Ap-a p. 94.
Jatakanidana p. 89,
siniddhamlamudukuncitakeso 
suriyasunimmalatalabhinalato 
yuttatungamudukayatanaso 
ramsijalavitato narasiho ti.
Tibetan sTog 99b,
dbu skra g.yas ’khyil ’jam nag snum pa dan // 
dpral ba dri med hi ma’i mthil bzin no // 
sku dan ’tsham pa’i sans ni mtho ba dan // 
mi yi sen ge ’od zer gsal bar mdzad //
7 Tibetan: sku daii ’tsham pai sans ni mtho ba dan. Pali: yuttatungamudukayatanaso.
8 Tibetan: mi yi sen g e’i ’od zer gsal bar mdzad. Pali: ramsijalavivatato naralho ti.
9 Tibetan omits. Pali: atthahi, Ap.A. dasahi.
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III 25.
The lineage of the Buddhas.
The king being mentally grieved, put on his clothes1 and quickly departed, then standing before the 
Bhagavan he said: ‘Reverend Sir, why do you shame us? What is the point of wandering for alms? Why 
don’t you intend to relate that I give food to those monks?’2 {Pa90} He replied: ‘This is the custom of the 
great king’s family.’ The king said: ‘Reverend Sir, our lineage is the lineage of the Sakyas.3 Among even 
a single one of their royal families the term ‘going on almsround’ is not found.’ The Buddha said: ‘This 
lineage of yours is the so-called lineage of great kings. O great king, do not be sad!4 My lineage is the 
lineage of the Buddhas (100a) such as Dlpamkara, Kondanna and Kassapa. These and many thousands of 
other Buddhas have made a living by wandering for alms,’ and he remained in the middle of the path.
Dhp 1685
Not practising heedlessness,
but performing well the practice of the Dhamma,
when practising the Dhamma,
one lives happily in this world and the next.
1 Tibetan: gos nas bzun ste. Pali: hatthena satakam santhapento.
2 Tibetan: dge slon ’di mams kyi bza’ ba bdag g is ster mi 6es bsams pa yin nam ci lags. Pali: kim
ettakanam bhikkhunam na sakka bhattam laddhun ti sannam karittha ti.
3 Tibetan: Sakya’i rigs. Pali: Mahasammatakhattiyavamso.
4 Tibetan: rgyal po mi dgyes pa ma mdzad cig. Pali omits.
5 Jdta/canidana p. 90; sTog 100a; Dhp 168; PDhp 27; Uv 4. 35; GDhp 110.; Dhp-a III p. 164; Ap-a
pp. 94, 539.
JdtaJcanidana p. 90,
uttitthe na-ppamajjeyya /  dhammam sucaritam care, 
dhammacari sukham seti / asmim loke paramhi ca.
Tibetan sTog 100a.
bag med lhag mar byed pa med // chos la spyod cin legs par spyod // 
chos la spy ad na bde ba ’byun // ’j ig  rten ’di dan phyi mar bde //
PatnaD harm apada  27,
uttheya na pramajjeya / dhammam sucaritam care 
dhammacari [ ] seti / asSim loke paramhi ca.
U ddnavarga  4.35,
uttisthen na pramadyeta / dharmam sucaritam caret / 
dharmacari sukham sete / hy asmim loke paratra ca //
Gandhari D harm apada  110,
uditha na pramaje’a /  dhamu sucarida cari 
dhama-cari suhu se’adi / asvi loki parasa yi.
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He explained the teaching with these verses of the Dhamma, and the king attained the fruit of stream 
enterer at the end of these verses.
Dhp 1691
Practising well the practice of the Dhamma, 
without practising the wrong practice, 
by practising the Dhamma 
one lives happily in this world and the next.
Moreover, hearing these verses of the Dhamma2 he attained the fruit of once returner. Then, hearing the 
Dhammapdlajataka,3 he attained the fruit of non returner. At the time of his death, while sleeping on the 
royal bed under a white parasol, he attained arhatship. There was no need for the king to practice 
asceticism by dwelling in a solitary place.
I l l  26.
The Bhagavan in the chamber of Rahula's mother.
Experiencing the fruit of stream enterer, and taking the Bhagavan’s bowl, the king invited4 the Bhagavan 
with his retinue into the palace, serving them food and drink which satisfied them. After the meal all the
1 Jatakanidana  p. 90; sTog 100a; Dhp 169; PDhp 224; Uv 30. 5; GDhp 328; Dhp-a III p. 164; Ap II 
pp. 590, 596; Ap-a p. 539.
Jatakanidana  p. 90,
dhammam care sucaritam /  na nam duccaritam care, 
dhammacari sukham seti /  asmim loke paramhi ca.
Tibetan sTog 100a,
chos spyod pa ni legs par spyod // iies par spyod pa mi bya zin // 
chos spyad pa yis bde ba ’byuh // ’jig  rten ’di dan pha rol tu’o //
Patna D h arm apada  224,
dhammam care sucaritam / na nam duccaritam care 
dhammacari sukham Ceti /  assim loke paramhi ca.
U ddnavarga  30.5,
dharmam caret sucaritam / nainam duccaritam caret 
dharmacari sukham sete / hy asmim loke paratra ca.
Gandhari D h arm apada  328,
dhamu cari sucarida /... drucarida cari 
dhamayari suha Cedi / asvi loki parasa yi.
2 Tibetan: chos kyi rkan pa. Pali omits.
3 Tibetan: Chos skyon ba’i skyes rabs. Pali: Mahadhammapalajataka, Jataka No. 447.
4 Tibetan: spyan drans nas. Pali: aropetva.
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womenfolk came, apart from Rahula’s mother,1 and paid homage to the Bhagavan. Then she (100b) said 
to the attendants: ‘Pay homage to the noble son!’ Then while they were going she said: ‘If I have good 
qualities within me the noble son himself will come to this spot. When he arrives I will pay homage to 
him.’2 The king, taking the bowl, went to the apartments of the royal women together with the Bhagavan 
and his two foremost disciples, saying: ‘When the royal daughter herself pays homage according to her 
wish, do not make even the slightest disapproval,’3 he then sat on the appointed seat. She soon arrived, 
and grasping his calves, and putting her head on top of his feet, paid homage according to her wish. The 
king related the royal daughter’s good qualities to the Bhagavan, such as the good quality of great 
affection,4 and so forth, saying: ‘Sir, my daughter hearing that: ‘He has put on yellow robes,’ put on 
yellow robes {Pa91} herself starting from that day. Hearing that: ‘He is eating one meal a day,’ my 
daughter also started eating one meal a day. Hearing5 ‘He has abandoned high beds,’ she slept on a low 
bed. Hearing: ‘He is without desire for perfumes and flower garlands,’ she became free of desire for 
perfumes and flower garlands. Her own kinsfolk sent a message saying: ‘I will sustain you’6 but she did 
not look to even a single relative. O Bhagavan, my daughter (101a) possesses such good qualities as 
these.’ The Bhagavan said: ‘Great king, it is no great surprise that the royal daughter now protected by 
you did not ripen7 her knowledge while protected by herself. Previously, while wandering in the mountains 
unprotected, she did not complete8 her knowledge though she protected herself.’ After relating the 
Candakinnarajataka9 he rose from his seat and went.
I l l  27.
The going forth of Nanda. ! c  f  J ) < -  f r y
On the second day while the royal youth Nanda10 stayed nearby receiving the royal anointment, the entry 
into the new house and marriage blessings. The Bhagavan went into his house made the youth take the 
bowl, intending him to go forth, recited the blessing, rose from his seat and left. Janapadakalyani11 seeing 
him going, looked12 and said: ‘Noble Son, come back quickly!’ Nanda, though unable to hold the
1 Tibetan: sgra gcan ’dzin gyi ma ma gtogs pa. Pali: thapetva Rahulamataram.
2 Tibetan: gal te kho mo la yon tan yod na ’phags pa’i bu ran nid kyi gnas su by on no // by on pa nid 
na de la phyag byed do. Pali: sace may ham guno atthi sayam eva me santikam ayyaputto agamissati, 
agatam eva nam vandissamiti.
3 Tibetan: rgyal p o’i bu mo ran nid ji ltar mos pa’i phyag byed cin gzan dan dgal ba cun zad kyan ma 
byed. Pali: rajadhita yatharucim vandamana na kinci vattabba ti.
4 Tibetan: dga’ ba man po. Pali: sinehabahumana.
5 Tibetan: thos nas. Pali: natva.
6 Tibetan: bdag gis g so ’o zes. Pali: mayam patijaggissama ti.
7 Tibetan: ye 3es yons su ma smin pa. Pali: paripakke nane.
8 Tibetan: ye ses yons su ma rdzogs pa. Pali: aparipakke nane.
9 Tibetan: M i’am ci z la b a ’i skyes rabs. Pali: Candakinnarajataka, JatakaNo, 485.
10 Tibetan: dGa’ bo.
11 Tibetan: Uons kyi dge ba’i bu mo.
12 Tibetan: blta’o. Pali: givam pasaretva olokesi.
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Bhagavan’s bowl, went to the temple and although he had no wish for it, the Bhagavan made him go 
forth. So, the Bhagavan, on the third day after going to the city of Kapila, caused Nanda to go forth.
I l l  28.
The going forth  of Rahula. v, r<jl t
On the seventh day Rahula’s mother, after adorning the boy with adornments, sent him to the Bhagavan’s 
presence, saying: ‘Son, look at this ascetic surrounded by twenty thousand monks!1 This ascetic (101b) 
with the golden Brahma like body is your father. He has a great treasure, but since he went forth that 
treasure has not been seen. Go and ask for that wealth2 saying: ‘I am your son. After I have received the 
initiation into royalty I will become empowered3 as a cakkavattiraja. So I ask you to give me this treasure 
for my benefit, as your wealth is mine!’ After this was said the youth approached the Bhagavan, and 
became happy4 in his father’s presence, saying: ‘Ascetic, being in your shadow makes me joyful,’5 and 
after speaking other such utterances,6 he sat down. The Bhagavan, being satisfied at the end of the meal, 
rose from his seat and went. The youth followed the Bhagavan saying: ‘Ascetic, give me the treasure,7 
give me the treasure!’ The Bhagavan did not send him back, and thought: ‘Don’t follow me,’8 even those 
followers going with the Bhagavan were unable to send him back, and the youth went into the pleasure 
garden along with the Bhagavan. Then the Bhagavan thought: ‘This youth wishes for the wealth of his 
father, this is mundane wealth that is associated with anguish.9 Now, if I were to give this youth the seven 
kinds of noble wealth obtained on the seat of enlightenment, I would be a giver of supramundane 
wealth.’10 (102a) Then he addressed the venerable Sariputta saying: ‘Now you, {Pa92} Sariputta, make 
the youth Rahula go forth!,’ and he made him go forth. The king became extremely grieved about his 
son,11 and being unable to endure it went12 to the Bhagavan asking for a promise saying: “ Sir, do not 
allow a son to go forth without the permission of his noble mother and father.’
1 Tibetan: dge slon. Pali: samana.
2 Tibetan: son la nor slons sig. Pali: gaccha nam dayajjam yaca.
3 Tibetan: ’khor lo sgyur ba la dban byed par ’gyur ro. Pali: cakkavattl bhavissami.
4 Tibetan: dga’ ba skyes so. Pali: sineham patilabhitva hatthatuttho.
5 Tibetan: sems spro bar gyur to // dge sbyon des khyod kyi grib ma ni de’o. Pali: sukha te samana 
chaya.
6 Tibetan: gzan yan ran gi rigs pas brjod tin. Pali: annam pi bahum attano anurupam vadanto.
7 Tibetan: nor. Pali: dayajja.
8 Tibetan: na’i ijes su ma ’gro. Pali omits.
9 Tibetan: ’tshe ba dan bcas pa yin. Pali: vattanugatam savighatam.
10 Tibetan: ’jig  rten las ’das pa’i nor gyi bdag po byed par ’gyur bar. Pali: lokuttaradayajjassa nam 
samikam karomi.
11 Tibetan: slar yan rgyal po gzon nu’i sdug bsnal cher skyes te. Pali: Pabbajite pana kumare ranno 
adhimattadukkham uppajji.
12 Tibetan: phyin te. Pali: nivedetva.
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III 29.
The Bhagavan's visit to Sitavana.
The Bhagavan gave his promise to him, and on the second day after eating the meal1 at the king’s 
residence, sat at one side. The king said: ‘Sir, during the time of your ascetic practices a certain deva 
approached me saying: ‘Your son has died.’ Without belief in his words I replied: ‘My son would not die 
without attaining enlightenment,’ and I rejected his words.’ The Bhagavan replied: ‘How can you believe 
this now, previously after seeing his bones when is was said: ‘Your son is dead’ you did not believe it?’ 
The meaning2 of this is explained in the Mahadhammapala-jataka ? At the end of the discourse the king 
was established in the fruit of a non returner. So the Bhagavan’s father was established in the three fruits, 
then the Bhagavan assembled the sangha of monks,4 going again to Rajagaha he dwelled in the (102b) 
Sita grove.5
I l l  30.
The Jetavana of Anathapindika.
Then the householder Anathapindika,6 taking five hundred carts of treasure,7 was going to a close 
friend’s8 house when he heard: ‘The Buddha the Bhagavan has arrived.’ Early in the morning he approached 
the teacher through the gate, opened by the power of the devas, heard the Dhamma and attained9 the fruit 
of stream enterer. On the second day he gave a great gift to the Buddha and his assembly,10 and obtained a 
promise in the teacher’s presence to come to Savatthi.11 He then spent a hundred thousand pieces of 
treasure on each of the forty-five yojanas along the path, and constructed a temple at each yojana. Then, 
after buying the Jeta grove12 with riches13 worth eighteen thousand kotis, establishing a new practice14 he 
built Dasabala’s scented chamber15 in the middle of it. Surrounding that, he established the dwellings of 
the eighty great elders, he also built dwelling and resting places of one story, two stories and with high
1 Tibetan: gdugs tshod. Pali: katapatarasa.
2 Tibetan: don ’byun ba. Pali: atthuppatti.
3 Tibetan: Chos skyoh ba chen p o’i skyes rabs. Pali: Mahadhammaalajataka, Jataka No. 447.
4 Tibetan: de ltar bcom ldan ’das kyi yab ’bras bu gsum la so sor gnas nas dge slong gi dge ’dun ’khor 
du byas so. Pali: Iti Bhagava pitaram tisu phalesu patitthapetva bhikkhusamghaparivuto.
5 Tibetan: bSil ba’i tshal. Pali: Sitavana.
6 Tibetan: mGon med zas sbyin.
7 Tibetan: nor. Pali: bhanda.
8 Tibetan: rah nid dga’ ba’i grogs. Pali: piyasahayassa setthino.
9 Tibetan: thob par gyur to. Pali: patitthaya.
10 Tibetan: sans rgyas la sogs pa’i dge dun la. Pali: buddhapamukhassa samghassa.
11 Tibetan: mNan yod.
12 Tibetan: rGyal byed tshal.
13 Tibetan: dbyig. Pali: hiranna.
14 Tibetan: las kha gsar pa byed cih. Pali: navakammam patthapesi.
15 Tibetan: stobs bcu pa’i dri’i gtsan khan. Pali: Dasabalassa gandhakutim.
299
Jatakanidana Translation
roofs,1 night and day dwellings with ponds and walkways. He expended wealth worth eighteen thousand 
kotis building lovely temples on that pleasant site. Then he sent a messenger in order to summon 
Dasabala, the teacher listened to the messenger’s news and assembled a great sangha of monks. Then, 
after leaving (103a) Rajagaha, he went by stages to the city of Savatthi. The great merchant had also 
prepared the great temple, and on the day of the Tathagata’s arrival at the Jeta grove he adorned his son 
with many decorations, and sent him together with five hundred similarly adorned youths. The son 
together with that retinue, carrying {Pa93} five hundred banners, made of resplendent cloth of five 
colours, went ahead of Dasabala. The two daughters,2 Mahasubhadda3 and Culasubhadda,4 came behind 
them together with five hundred maidens carrying jars filled with gold in their hands.5 Behind them came 
the merchant’s wife, adorned with all decorations, and accompanied by five hundred women6 carrying 
large platters filled with gold. Behind all of them came the merchant himself, clothed in fine garments, 
and accompanied by five hundred similarly clothed merchants, proceeded to the Bhagavan’s presence. 
The Bhagavan, putting this assembly of lay disciples in front, assembled that large sangha of monks. The 
light rays of his own body were like a mass o f gold dust,7 illuminating up to the edge of the grove, then 
with the endless play of a Buddha,8 the resplendent Buddha, incomparable and peerless arrived in Jeta 
grove. (103b) Then Anathapindika asked: ‘Sir, how should I present this temple!’9 The Bhagavan replied: 
‘Householder, give this temple to those sahghas of monks of the present, past,10 and future! ’ and Anathapindika 
said: ‘Bhagavan,11 so be it.’ Then the great merchant, taking a golden bottle, held out water to Dasabala’s 
hands saying: ‘I thus give this Jeta grove temple as a gift to the Buddha, and the sangha of the four 
directions who are coming and going!’ The teacher accepted it and rejoiced.
Yin II pp. 147, 16412
1 Tibetan omits. Pali adds hamsavattaka.
2 Tibetan: bu mo. Pali: setthidhltara.
3 Tibetan: Legs bzan chen mo.
4 Tibetan: Legs bzan ma chun ba.
5 Tibetan: lag par. Pali omits.
6 Tibetan: bud med. Pali: matugama.
7 Tibetan: gser gyi bcud kyi gon bu. Pali: suvnnarasasekapinjara.
8 Tibetan: rntha’ yas pa’i sans rgyas kyi rol pa. Pali: anantaaya Buddhalilhaya.
9 Tibetan: btsun pa gtsug lag khan ’di j i lta bu la dbul bar bgyi. Pali: kath’ aham bhante imasmim
vihare patipajjamiti.
10 Tibetan: ’on ba dan ’gro ba. Pali: agatanagata.
11 Tibetan: bcom ldan ’das. Pali: bhante.
12 Jatakanidana p. 93; sTog 103b; Vin II pp. 147, 164; Sv I p.304; Ps III p. 26; Spk III p. 51; Ud-a p.
419; Ap-a p. 98.
Jatakanidana p. 93,
sltam unham patihanti 
tato valamigani ca 
sirimsape ca makase ca 
sisire capi vutthiyo.
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Unharmed by cold and heat, just like wild animals 
unharmed by snakes, flies, frost or rain.
Vin II pp. 147, 1641
Just as clothing on the body protects from wind and heat,
dwelling in a house causes happiness, in a house he has absorption and insight,2
the supreme Buddha praised he who gave a temple to the sangha.
Vin II pp. 147,1643
Therefore, that wise person, for his own sake
constructs a temple with joy, which is the dwelling of the wise.
Tibetan sTog 103b,
gran dan dro bas mi nams Sin // de ltar ri dags la sogs pa’i // 
sdig sbrul dan ni sbran bu dan // ba mo dan ni char pas so //
1 Jatakanidana p. 93; sTog 103b; Vin II pp. 147, 164; Sv I p. 304; Ps III p. 26; Spk III p. 51; Ud-a p.
419; Ap-a p. 98.
Jatakanidana p. 93,
tato vatatape ghore 
sanjate patihannati.
Lenatthan ca sukhatthan ca 
jhayitun ca vipassitum  
viharadanam samghassa 
aggam Buddhena vannitam.
Tibetan sTog 103b,
de ltar rlun dan Sin tu dro // so sor lus la gos pa daii //
khan nan gnas nas bde ba skyes // khan par bsam gtan lhag mthon mams Ji
dge ’dun gtsug lag khan ’bul ba // sans rgyas mchog gis bsnags par mdzad //
2 Tibetan: de ltar rlun dan sin tu dro // so sor lus la gos pa dan // khan nan gnas nas bde ba skyes //
khan par bsam gtan lhag mthon mams //. Pali: Tato vatatape ghore /  sanjate patihannati /  Lenatthan ca
sukhatthan ca /  jhayitun ca vipassitum.
3 Jatakanidana p. 93; sTog 103b; Vin II pp. 147, 164; Sv I p.304; Ps III pp. 262, 325; S I pp. 56, 70,
102; Spk III, p. 51; Ud-a p. 420; Ap-a p. 98.
Jatakanidana p. 93,
tasma hi pandito poso 
sampassam attham attano 
vihare karaye ramme 
vasay’ ettha bahussute.
Tibetan sTog 103b,
skyes bu mkhas pas de yi phyir // bdag nid kyi ni phyir du ni // 
dga’ bas gtsug lag khan byed pa // man du thos pa gnas pa yin //
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Vin II pp. 148,1641
He gives food, drink, clothes, and bedding, 
with an upright and pure mind. (Pa94)
Vin II pp. 148, 1642
They teach him the Dhamma, in order to pacify all suffering,
he who comprehends their Dhamma, unsupported he attains nibbana.’3
In this way he explained the benefits of the temple (104a) to them. Starting on the second day, Anathapindika 
began the presentation of the gift.4 Visakha’s5 palace was completed within four months, but the great 
temple of Anathapindika was completed within nine months. Eighteen thousand kotis went to that great 
temple, and he also presented fifty-four thousand kotis of wealth to this temple. Furthermore, in the past, 
at the time of Vipassi, Punabbasumitta6 bought this site with gold pieces the size of a great elephant’s 
footprint7 and built a monastery for the sangha, measuring one yojana, on this very spot. During the time 
of the Bhagavan Sikhi, the merchant’s son Sirivaddha8 bought it with an unbroken covering of gold
1 Jatalcanidana p. 93; sTog 103b; Vin II pp. 148, 164; Sv I p. 304; Ps III p. 26; S i p .  100; Spk III p.
51; Ud-a p. 420; Ap-a p. 98.
Jatalcanidana p. 93,
tesam annan ca panan ca 
vatthasenasanani ca 
dadeyya ujubhutesu 
vippasannena cetasa.
Tibetan sTog 103b,
de mams kyi ni bza’ dan btun // gos dan mal cha stan dan ni // 
de mams sems ni dran pos dbul // rab tu dan ba’i sems kyis so //
2 Jatakanidana p. 94; sTog 103b; Vin, II pp. 148, 164; Sv I p.304; Spk III p. 51; Ud-a p. 20; Ap-a p.
98.
Jatalcanidana p. 94,
te tassa dhammam desenti 
sabbadukkhapanudanam, 
yam yo dhammam idh’ annaya 
parinibbati anasavo ti.
Tibetan sTog 103b,
des ni de la chos bstan to // sdug bsnal thams cad ner z i’i phyir // 
gan de’i chos ni rtogs pa dan // rten med mya nan ’das par byed //
3 Tibetan: rten med mya nan ’das par byed. Pali: parinibbati anasavo ti.
4 Tibetan: sbyin pa gton ba. Pali: viharamaha.
5 Tibetan: Sa khams.
6 Tibetan: T s h o n  d p o n  kun gyi grogs.
7 Tibetan: gser gyi glah p o’i rkan pa’i rmig ijes. Pali: suvannitthika.
8 Tibetan: dPal ’phel zes bya ba’i tshon dpon gyi bu. Pali: Sirivaddho nama setthi.
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plates,1 and built a monastery for the sangha, measuring the distance of twelve earshots,2 on this very 
spot. During the time of the Bhagavan Vessabhu, the merchant named Sotthi3 bought the site by covering 
the ground with golden footprints,4 and built a monastery for the sangha, measuring half a yojana, on this 
very spot. During the time of the Bhagavan Kakusandha,5 the merchant named Accuta6 bought the site 
with a continuous wall of gold,7 and built a monastery for the sangha, measuring four earshots,8 (104b) on 
this very spot. During the time of the Bhagavan Konagamana,9 the merchant named Ugga10 bought the site 
with a continuous covering of gold tortoises, and built a monastery for the sangha, measuring two 
earshots,11 on this very spot. During the time of the Bhagavan Kassapa, the merchant named Sumangala 
bought the site with a continuous wall of gold,12 and built a monastery for the sangha, measuring one 
earshot,13 on this very spot. Furthermore, during the time of our Bhagavan, the merchant Anathapindika 
bought the site with a continuous covering of manufactured ornaments, such as gold coins, worth eighty 
thousand kotis,14 and built a monastery, measuring half an earshot,15 on this very spot. This spot has not 
been relinquished by all the Buddhas. In the same way, in whatever place the Bhagavan himself lived, 
from the attainment of omniscience on the great seat of enlightenment, up to the parinibbana at the end of 
his life, is called the present era. All the jatakas will be explained by this method. The explanation of the 
Jatakanidana is completed.16
IIl31 .1q
Colophon
The pandita Ananda Sri with the learned translator, the Sakyan monk Ni ma rgyal mtshan bzan po, 
translated this at the great monastery of dPal Thar pa glin, the residence of those fluent in the two 
languages, after consulting with them they revised it. May this work be like the sun and moon above the 
earth.
1 Tibetan: gser gyi sder ma rgyun mi ’chad pas. Pali: suvannaphalasantharena.
2 Tibetan: rgyan grags bcu gnis. Pali: tigavuta.
3 bKra Sis.
4 Tibetan: gser gyi rkan pa’i ijes. Pali: suvannahatthipada.
5 Tibetan: Log par dad sel.
6 Tibetan: ’Pho ba med.
7 Tibetan: gser gyi pha gu lta bu rgyun mi ’chad pa. Pali: suvannittikasantharena.
8 Tibetan: rgyan grags bzi. Pali: gavuta.
9 Tibetan: gSer thub.
0 Tibetan: Drag po.
11 Tibetan: rgyan grags gnis. Pali: addhagavuta.
12 Tibetan: gser gyi pha gu rgyun mi ’chad pa lta bus. Pali: suvannitthikasantharena.
13 Tibetan: rgyan grags gcig. Pali: solasakarisa.
14 Tibetan: bye ba phrag bco brgyad kyi dbyig gis gser gyi ’dra men du byas pa rgyun mi ’chad pa lta 
bus. Pali: kahapanakotisantharena.
15 Tibetan: rgyan grags phyed. Pali: atthakarisa.
16 Tibetan: skyes pa rabs kyi glen gz i’i bsad pa rdzogs so. Pali: Nidanakatha nitthita.
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sKyes pa rabs kyi glen gzi
Rin b a’i glen gzi1
I I .
(7a) rgya gar skad du j dza ta ka ni da nam | bod skad du | | ’phags pa dlcon mchog gsum la gus pas2 
phyag ’tshal lo3 1| bcom ldan ’das rgyal byed 4 tshal mgon med zas sbyin gyi kun dga’ ra ba na bzugs 
pa’i tshe | gnas brtan chen po don mthon bcom ldan ’das kyi thad du soil nas | phyag byas te bskor ba 
byas nas5 phyogs gcig tu ’khod do61| bcom ldan ’das kyi thad du ’di skad ces7 gsol to | btsun pa bdag 
ni sans rgyas bcom ldan ’das kyi8 rgyud kyi chos thos par ’tshal lo91| bka’ stsal pa | don mthoii yid la 
zun £ig10 dan | has bSad par bya’o11 zes byun12 ho | j  de13 yah ’dir sdud par byed pa po rab tu rtog pa’i 
ses rab dan zi ba’i dgra bcom pa rnams kyi skyes14 pa15 rabs kyi glen gzi’i 16 don gyi bsnags17 pa bijod 
do |J (7b)18 {Pa2} rin ba’i glen gzi dan19 | bar pa’i glen gzi dan | ne ba’i gleh gzi ste | gleh gzi gsum po 
’di gzigs nas bsnags pa gan zig nan pa’o || de la dan po re zig20 de rnams kyi gleh gzi yons su21 bead 
pa rnams rig par bya’o | j  mar me mdzad kyi22 zabs kyi drah ’dir sems dpa’23 chen pos smon lam btab 
bo || ji srid thams cad sgrol gyi lus spans pa’i bar dan | dga’ ldan gyi gnas su24 ’khruns pa’i chos kyi
1 Tibetan translation o f  the Durenidana based on the version contained in the sTog Palace edition, with the 
folio pagination, and sad  punctuation, given from that edition, folios 7a-55a; Pali text in J I pp. 2-47. The 
divisions o f  the text used in this translation is that found in L.N. Tiwari’s Devanagari edition o f  the text, see 
L.N. Tiwari, ed., Param atthajotikd nama Jatakatthakatha, Varanasi: Sampumanand Sanskrit University, 1992.
2 SDQL pas, N  par.
3 N  ’tshalo.
4 DQLN omit, S kyi.
5 SLN omit, DQ nas.
6 SLN do, DQ de.
7 SLN omit, DQ ces.
8 SLN kyi, DQ kyis.
9 N ’tshalo.
10 S zig, DQLN sig.
11 SDQN bya’o, L b a ’o.
12 S byun, DQLN ’byun.
13 DQ de, SLN da.
14 SDQ skyes, LN slcye.
15 SDQL pa, N  omits.
16 SDQL omit, N  dan.
17 SDQ bsnags, LN shags.
18 The folio numbers from the sTog Palace edition are given thus: (7b), while the Pali pages numbers referring 
to the PTS edition o f the text are given thus: {Pa2).
19 SDQ dan, LN omit.
20 S zig, N sig.
21 \ TN yonsu.
22 S kyi, N kyis.
23 SQLN dpa’, D pa
24 -KTN gnasu.
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gtam gyi bar gyi lam ni rin po’i glen gzi zes bya’o || ji srid dga’ ldan gyi gnas nas ’phos nas by an chub 
kyi shin por thams cad mkhyen pa thob nas chos kyi gtam gyi bar gyi1 gleh gzi bar pa zes bya ba’o21{ 
gah dan gan du zugs nas | de dan de thob pa rnams ni he ba’i gleh gzi zes bya ba’o3 j j  de la ’dir rin po’i 
gleh gzi zes bya ba ni | ’di nas bskal pa grans med pa b±\ dan | bskal pa ’bum phrag gcig4 lhag pa nas 
’go5 brtsams nas gron khyer ’jigs med ldan zes bya ba byun no6 1| der yah bram ze bio gros bzan po 
zes bya ba gnas so71| pha dan ma gnis ka’ah8 rigs bzan ba’i mhal du zugs te | rigs bdun rgyud kyi bar 
du gzan gyis9 rtsod pa dan | spyo10 ba dan | smod pa med tin mam par dag go || gzugs bzan ba | blta11 
na sdug pa rab tu mdzes pa mchog gi kha dog dan ldan pa’i skyes bu can no12 J| de yah las gzan mi 
byed par bram ze’i las ’ba’ zig slob bo13 || (8a) de yah khye’u gzon nu’i dus su pha dan ma gnis ka14 
dus las ’das so151| de nas de’i Ions spyod spel ba’i blon pos nor gyi yi ge blahs te | gser dan | dnul dan | 
nor bu dan | mu tig la sogs pas gah ba rnams sgor bton te gzon nu ’di rnams ma’i nor yin no || ’di 
rnams pha’i nor yin no161| ’di dag ni mes po dan yah mes kyi nor yin no171| rigs bdun rgyud18 kyi bar 
gyi19 nor yin no20 zes smras so21 || ’di rnams so sor bskyan22 ba’i phyir smras pa yin no23 || mkhas pa 
bio gros bzan pos bsams pa | ’di’i nor rnams bzun nas bdag gi24 pha dan mes po la sogs pas ’jig rten 
pha rol tu25 ’gro ba na gser se ba gcig26 kyan khyer nas ma son gis | bdag hid kyis khyer nas ’gro bar 
rig par bya’o zes rgyal po la smras nas | gron khyer du rol mo bsgrags te | skye bo thams cad la sbyin
1 SLN gyi, DQ ni.
2 SDQN bya ba’o, L bya’o.
3 SDQL bya ba’o, N  bya’o.
4 SDQN gcig, L cig.
5 S ’go, DQLN mgo.
6 N  byuno.
7 N  gnaso.
8 SDQN ka’ah, L ga’an.
9 SDLN gyis, Q gyi.
10 S spyo, LN spya, DQ dpya. 
M SDQ blta, LN lta.
12 N cano.
13 LN slobso.
14 SDQN ka, L ga.
15 LN ’daso.
16 LN yino.
17 N yino.
18 SDQL rgyud, N  brgyud.
19 SDQ gyi, LN omit.
20 N  yino.
21 N smraso.
22 SDQ bskyan, LN sky ah.
23 N  yino.
24 SDLN g i , Q gis.
25 SDQN tu, L du.
26 SDQ gcig, LN cig.
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par byin nas | dka’ thub pa’i rab tu byun ba la rab tu byun no11| ’di’i2 yah don gsal bar bya ba’i phyir 
gnas ’dir bio gros bzan pos gtam byas so3 1| de yah ’di tsam ’ba’ zig ma yin te | sans rgyas kyi rgyur 
rgyun mi ’chad par gsuns la | slar yah tshigs su4 bead pas bcihs te b£ad kyan go dka’ bas | de dan de’i 
bar bar du tshigs su5 bead pa’i tshig gis gsal6 ba dan bcas pa bsad par bya’o ||
12 .
bskal pa grans med 7 bzi dan | bskal pa ’bum (8b) phrag gcig lhag pa8 nas ’go9 brtsams nas sgra bcu 
rgyun 10 chad med11 par ’jigs med ldan gyi12 gron khyer der byun no131| de’i sans rgyas kyi rgyud bsad 
do141| {Pa3}
Bv II l-2a
bskal pa grans med bzi dan ni || ’bum phrag gcig ni lhag pa na || 
gron khyer ’jigs med ldan zes pa |j mthon ba yis ni dga’ bar15 byed || 
rgyun mi ’chad pa16 sgra bcu bzin171| bza’ dan btun ba yah dag ldan ||
13.
de la de18 sgra19 bcu rgyun mi ’chad pa ni | glan po che’i sgra dan | rta’i sgra dah | 
sin rta’i sgra dah | rol mo’i sgra dah | rol mo mri dam ga’i sgra dah j  pi wan20 gi sgra dah | glu’i sgra 
dah | rol mo21 samma’i22 sgra dah | cha Ian gi sgra dah | rgod pa dah ’thun ba dah | za ba’i sgra ste | 
sgra bcu po ’di mams ni rgyun mi ’chad pa yin no231| sgra de rnams phyogs gcig tu24 bya ste j
1 N  byuho.
2 SDQ ’di’, LN ’di yi.
3 N byaso.
4 L N  t s h i g s u .
5 N tshigsu.
6 D Q L N  g s a l ,  S  b s a l .
7 SLN omit, DQ pa.
8 DQ pa, SLN omit.
9 S ’go, DQLN mgo.
10 SDQ omit, LN mi.
11 SDQ med, LN omit.
12 SDLN gyi, Q omits.
13 N  byuho.
14 L bSado.
15 SDQ bar, LN ba.
16 SDLN pa, Q omits.
17 SDLN bzin, Q bzi.
18 S de, DQLN omit.
19 DQLN sgra, S omits.
20 SDLN wan, Q sban.
21 SDLN mo, Q m o’i.
22 SLN samma’i, DQ sam m a’i.
23 N yino.
308
Rin ba ’i glen gzi
Bv II 2b-c
glan po’i sgra dan rta’i sgra dan11| rol mo dun dan sin rta’i sgra || 
za dan ’thun2 ba de nid dan || bza’ dan btun ba’i sgra dan ni ||
sans rgyas rgyud du tshigs su3 bchad pa ’di gsuhs nas |
Bv II 3-5
gron khyer yan lag nih4 lag ldan || ’dod pa thams cad he bar5 gnas || 
rin chen bdun po yah dag ldan || skye bo sna tshogs yah dag gah || 
lha yi6 gron khyer phun tshogs bzin j |  bsod nams can ni gnas pa’o J}
’jigs med ldan pa’i gron khyer du || bram ze bio bzan7 £es bya bas ||
Ions spyod pa ni8 du ma bsags || nor dah ’bra ni man po yi ||
nan gi gsan shags (9a) ’dzin pa dah || rig byed gsum gyi pha rol son || 
mtshan nid i thi9 ha sa dah j j  dam pa’i chos kyi pha rol son j |
14.
de nas de hid hi ma gcig la mkhas pa bios gros bzan po de khan bzan mchog gi sten 
du gcig pur skyil10 mo kruh11 bcas nas dben par bzugs te bsams pa | mkhas pa skye pa gzan du ma’i
mnal bzun na sdug bsnal lo || de bzin du1213 skye ba’i gnas su14 lus ’jig15 go || bdag skye ba’i chos can
dah | rga ba’i chos can dah | na ba’i chos can dah | ’chi ba’i chos can no || de lta bur16 gyur pas bdag ni 
skye ba med pa dah | rgas pa med pa dah | na ba med pa dah | sdug bsnal med pa’i bde ba dah [ bsil ba
24 SDQN tu, L du.
1 SLN rta’i sgra dah, DQ rta yi sgra.
2 SDQL ’thun, N  mthun.
3 N  tshigsu.
4 SDLN hiri, Q nin.
5 SLN bar, DQ rab.
6 SDQ lha yi, LN lha’i.
7 SQLN bzan, D bzans.
8 S pa ni, DQ bya ba, LN mam pa.
9 SLN thi, DQ ti.
10 SDQN skyil, L dkyil.
11 SDQ kruh, L dkruhs, N  khruns.
12 SDQ du, LN omit.
13 SLN add: skye ba, DQ omit.
14 -K TN gnasu.
15 SDQ ’jig, LN ’jug.
16 DQLN bur, S omits.
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dan | bdud rtsi lta1 bu’i mya nan las ’das pa chen po tshol bar rigs so2 1| nes par srid pa las grol ba’i 
mya nan las ’das par ’gro ba’i lam gcig pu3 yin pa lta bu’o || de’i phyir gsuhs pa |
Bv II 6-9
dben par gcig pur gnas nas ni || de tshe bdag gis ’di ltar bsams | 
srid par skye ba sdug bsnal zin || lus ni yons su4 zig pa nas51|
skye ba’i chos dah rgas pa’i chos || na ba’i chos dah de tshe bdag || 
skye ba med6 dah ’chi med bde || mya han ’das pa yons su7 btsal ||
gah tshe dri8 han lus ’di ni || sna tshogs mi gtsah gis gan9 zin || 
don med ltos pa med pa yi || dor nas ’gro bar bya ba yin || (9b) {Pa4}
de yi!0 lam ni yod dam sham || ’bad pa med par lam mi thob || 
de yi11 lam ni btsal12 bar bya || srid pa mams las grol ’gyur snam ||
de nas lhag par yah bsams pa | ji ltar ’jig rten pa’i13 sdug bsnal gyi mi mthun14 pa’i 
phyogs su15 gyur pa’i bde ba zes bya ba yod do161| de ltar mi mthun17 phyogs srid pa yod na mya han 
las ’da’ bar ’gyur ro18 snam m o191 de ltar yah gduh ba yod na de zi bar byed pa’i bsil20 ba yod do || de 
bzin du ’dod chags la sogs pa’i me zi bar byed pa’i mya han las ’das pa yod par ’gyur ro sham mo21 || 
ji ltar yah sdig pa dah mi mthun22 pa’i phyogs su23 gyur pa kha na ma tho ba med pa’i dge ba’i chos 
yod par ’gyur sham pa hid do || de dah de lta bu hid kyis sdig pa can la sogs pa’i skye ba yod na | skye
1 SDQL lta, N  rta.
2 LN rigso.
3 S pu, DQLN po.
4 N  yonsu.
5 SLN nas, DQ na.
6 SDLN med, Q myed.
7 N yonsu.
8 SDLN dri, Q ’dri.
9 SDQ gis gah, LN gah gis.
10 SDQL de yi, N  de’i.
11 SDQ de yi, LN de’i.
12 SDLN btsal, Q brtsal.
13 SLN pa’i, DQ pas.
14 SLN mthun, DQ ’thun.
15 N phyogsu.
16 L yodo.
17 SLN mthun, DQ ’thun.
18 LN ’gyuro.
19 SQ mo, DLN omit.
20 SDQN bsil, L gsil.
21 N ’gyuro snamo.
22 SLN mthun, DQ ’thun,
23 N  phyogsu.
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ba thams cad zad par byed pa’i skye ba med par grags pa’i mya nan las ’das pa yah1 yod par ’gyur 
snam pa nid do || de’i2 phyir gsuns pa |
Bv I I 10-12
ji ltar sdug bsnal yod pa na [| bde ba ies pa’ah3 yod pa yin || 
de ltar sred pa yod pa na || sred4 pa med pa’ah yod pa yin ||
ji ltar tsha ba yod gyur na || gran5 ba yah ni yod pa yin jj 
de ltar me gsum yod gyur na | j  mya han ’das pa’ah yod pa yin ||
ji ltar sdig pa yod gyur na || dge ba yah ni yod pa yin ||
de ltar skye ba yod gyur na |j skye ba med pa’an6 yod par ’dod ||
gzan yah bsams pa 1 ji ltar (10a) bsan7 ba’i phuii por skyes bu ’gyel bar gyur pa zig | thag rin po nas 
kha dog lha dah ldan pa’i pad ma8 dah mtsho chen po mthon na lam gah nas ’gro bar byas nas mtsho 
der ’jug par rigs so9 1| de’i lam du mi ’gro na mtsho chen po’i skyon ma yin no10 || de ltar non mohs 
pa’i dri ma ’khrad pa na ’chi ba med pa’i mya han las ’da’ ba’i mtsho chen po yod pa na der mi ’jug 
na | ’chi ba med pa’i mya han las ’da’ ba’i mtsho chen po’i skyon ni ma yin no11 || ji ltar yah chom 
rkun pas yons su12 bskor ba’i skyes bu ’bros pa’i lam yod pa la myur du mi ’bros na lam gyi skyon ma 
yin te skyes bu’i skyon yin no131| de ltar non mohs pas yons su14 bskor nas bzun ba’i skyes bu la zi ba 
mya han las ’da’ ba’i lam yod par gyur pa na lam mi tshol ba ni15 lam gyi skyon ma yin te gah zag gi 
skyon yin no16 |j ji ltar nad kyis gzir ba’i skyes bu la nad gso ba’i sman pa17 yod par gyur na gal te de’i 
gnas su38 nad gso ba’i sman pa mi tshol na sman pa’i skyon ma yin te nad pa’i skyon yin no || de ltar 
non mohs pa’i nad kyis gzir ba’i skyes bu la non mohs pa zi bar byed pa’i mchog tu mkhas pa yod par
1 SLN pa yan, DQ pa ’an.
2 SDQ de’i, LN de yi.
3 SDQN pa yah, L pa ’an.
4 SLN sred, DQ srid.
5 SDLN gran, Q grans.
6 SDQN pa’ah, L pa ’ah.
7 SN b§an, DQL b£ad.
8 SLN padma, DQ pad ma.
9 N rigso.
10 -m  ■N yino.
11 N  yino.
12 - MN  yonsu.
13 X TN yino.
14 -V TN yonsu*
15 SDQL ni, N  na.
16 N yino.
17 SDQN pa, L pha.
18 N  gnasu.
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gyur na | slob dpon tshol bar mi byed na de ni skyes bu’i skyon yin te | non mohs pa ’joms par byed 
pa’i slob dpon gyi skyon ni1 ma yin no |[ de’i phyir gsuns pa |
Bv I I 13-18
ji ltar mi gtsan gos pa’i mi || gah ba’i mtsho ni mthon bzin (10b) du |j 
mtsho der ’jug par mi byed na jf de ni mtsho yi skyon min no j [
de ltar non mohs dri ’khrad pa |j bdud rtsi’i mtsho ni yod pa yi2|| 
mtsho de la ni mi ’jug na || bdud rtsi mtsho yi skyon min no || {Pa5}
ji ltar chom rkun gyis bskor ba || ’gro ba’i lam ni yod pa la || 
skyes bu ’bros par mi byed na || de ni lam gyi skyon ma yin ||
ji ltar non mohs kyis bskor na || zi ba’i lam ni yod pa la || 
de yi3 lam du mi ’jug na || zi ba’i lam gyi skyon ma yin ||
ji ltar nad Icy is4 gzir ba’i mi || gso dpyad5 byed pa yod gyur pa j |  
nad ni zi bar mi6 byed na || de ni sman pa’i skyon ma yin ||
de ltar non mohs pa yi7 nad || gzir cih sdug bsnal gyur pa’i tshe || 
slob dpon tshol bar mi8 byed na || slob dpon gyi ni skyon ma yin ||
gzan yah bsams pa | ji ltar rgyan gyis brgyan pa’i skyes bu’i mgrin pa la mi gtsan ba bcihs na de dor51 
nas bde bar ’gro ba bzin du | de ltar bdag lcyan mi gtsan ba’i lus spans te | ltos pa med par mya han las 
’das pa’i gron khyer du ’jug par rigs so10 || gzan yah ji ltar skyes pa11 dah bud med kyis bSan ba’i gnas 
su12 bSan ba dor bar byas nas snod du blugs te khur nas ’gro bar byed13 pa ma yin gyi | ltos pa med par 
skyug14 bro bas dor nas ’gro’o || de ltar bdag kyan mi gtsan ba’i lus la15 sogs pa la16 ltos pa med par 
dor nas ’chi ba med pa’i mya han las ’das pa’i gron khyer du ’jug par rigs so17 j[ (11a) gzan yah ji ltar
1 SDQL ni, N  omits.
2 SDLN pa yi, Q p a ’i.
3 SDLN de yi, Q de’i.
4 SDQ kyis, L gyi, N  kyi.
5 SDL dpyad, QLN spy ad.
6 DQLN mi, S ma.
7 SDQ pa yi, LN pa’i.
8 SDLN mi, Q myi.
9 SDLN dor, Q de.
10 LN rigso.
11 SQLNpa, Dpha.
12 XTN gnasu.
13 SDQL byed, N bed.
14 SDLN skyug, Q sgyug.
15 DQLN la, S omits.
16 SDQL la, N  omits.
17 N  rigso.
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gru mkhan m ams ni gru rdol ba rnams la ltos1 pa med par dor nas ’gro ba de bzin du | bdag kyan sgo 
dgu’i rma ’di rnams kyi2 nan nas ’bab pa’i lus ’di dor nas | ltos pa med par mya nan las ’das pa’i gron 
khyer du ’jug par rigs so31| gzan yah ji ltar skyes bu sna tshogs pa’i rin po che blahs nas chom rkun pa 
dah ’grogs te | lam du ’gro na rah gi rin po che brlag par dogs pa’i ’jigs pas de rnams dor nas lam bzan 
por ’jug pa bzin no4 || de ltar bdag lcyah lus mi gtsah ba du ma can rin po che ’phrog pa’i chom rkun 
bzin du gal te sred pa ’di byed na ’phags pa’i lam gyi dge ba’i chos kyi rin po che bdag gis brlag par3 
dogs so6 [j de’i phyir bdag gis chom rkun lta bu’i lus ’di dor nas mya han las ’das pa’i gron khyer du 
’jug par rigs so71| de’i phyir gsuns pa |
Bv I I 19-26
ji ltar mi yis8 dri ha ba || mgul la bcins na skyug bro ste91| 
de dag spans nas ’gro byed na || skyug mi bro zin bde bar ’gro ||
de bzin du ni dri ha lus || sna tshogs pa yis10 gah gyur pa (j 
spans nas ’gro bar byed pa ni || don med ltos pa med pa ’o11 ||
ji ltar bsan ba’i gnas su12 ni |j skyes pa bud med kyis bsahs nas || 
dor nas ’gro bar byed pa ni || don med ltos pa med pa yin ||
de ltar bdag gi lus ’di yah || mi gtsah sna tshogs kyis gah ba ||
dor (1 lb) nas bdag kyan ’gro bar bya || ji ltar bsan ba’i gnas bzin no ||
ji ltar gru ni rdol gyur na || chu ni man13 du ’byun bar ’gyur |j 
de ni gru mkhan gyis dor nas || don med ltos pa med pa yin || {Pa6}
de ltar bdag gi14 lus ’di yah || bu ga dgu yah mi rtag pas || 
dor nas ’gro bar byed pa na j| gru mkhan gru ni dor ba bzin ||
ji ltar chom rkun lhan cig mi || nor ni khyer nas ’gro ba na j|
nor khyer ’jigs pa mthon ba nas15 j j  ’jigs nas dor nas ’gro byed bzin ||
de bzin du ni lus ’di ni || chom rkun chen po dah mtshuhs zin ||
’dir ni dor nas ’gro ba na || dge ba spyod pa ’jigs med do ||
1 SDLN ltos, Q lrios.
2 SDLN kyi, Q kyis.
3 N  rigso.
4 N  bzino.
5 SDQN par, L pa’i.
6 LN dogso.
7 LN rigso.
8 SDQ yis, LN yi.
9 SQLN ste, D  te.
10 SDLN yis, Q pa’i.
" S p a  ’o, DQLN pa’o.
12 N  gnasu.
13 SLN maii, DQ nan.
14 SDQL gi, N  gis.
15 SLN nas, DQ na.
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15 .
de bzin du mkhas pa bio gros bzan pos sna tshogs pa’i dpe ’di yis phan yon gyi don la rnam par 
bsams sin | ran gi khyim du dpag tu med pa’i Ions spyod kyi phun po snar ji ltar brjod pa bzin du 
bkren pa la sogs pa mams la sbyin pa chen po byin te | nor gyi ’dod pa dan non mons1 pa’i ’dod pa 
spans nas gron khyer ’jigs med ldan gyi phyi rol tu2 son ste j gcig pur garis3 can chos kyi ri zes bya ba 
la brten nas | der lo ma’i khan par ’chag par byed cin sky on lna po ma bzlog la ma spans bzin du de 
ltar sems mnam par bzag4 pa dan por5 dan j byed pa brgyad dan ldan pa’i mhon par £es pas smras6 pa 
dan j stobs len pa dan j de ru gnas te skyon dgu dan ldan pa gyon pa’i gos spans nas | yon tan bcu gnis 
dan ldan pa’i sin sun gyi dum bu’i gos gyon (12a) nas | dran sron gi rab tu byun ba la rab tu byun ste | 
de ltar rab tu byun nas skyon brgyad dan ldan pa’i lo ma’i khan pa de spans nas yon tan bcu dan ldan
pa’i sin gi dmh du he bar gnas so7 1| ’byor pa thams cad spans nas sin gi ’bras bu mchog za zin ’dug
pa’o || gnas su ’chag par byed pa’i dlca’ thub byed do [j zag bdun gyi nan de hid du brgyad la snoms 
par ’jug cin mhon par ses pa8 lna po thob par gyur to91| de bzin du des don du gner bas mhon par Ses 
pa’i stobs thob par gyur to101| de’i phyir gsuhs pa
Bv I I 27-33
de11 ltar bdag gis bsams gyur pa || sna tshogs bye12 ba brgya yi nor131| 
mgon dah mgon med mams la sbyin || gans can la ni he bar son ||
gans can dan14 ni mi rin bar || chos kyi ri zes bya ba la || 
bdag gis de la mchog tu brten151| lo ma’i khan pa legs byas so161|
de ru ’chag17 par byed pa dah |j skyon ni lna po mam par spans ||
1 SQLN mons, D mans.
2 SQLN tu, D du.
3 SDQ gans, LN grans.
4 DQLN bzag, S gzag.
5 SLN por, DQ po.
6 DQLN smras, S smra.
7 N gnaso.
8 DQ pa, SLN omit.
9 SL to, DQ N te.
10 SDQ to, LN te.
11 SQLN de, D ji.
12 DQ bye, SLN byed.
13 SDQ yi nor, L yin no, N  yino.
14 SDLN dah, Q nan.
15 DQ brten, SLN rten.
16 N  byaso.
17 SDQ ’chag, LN ’chags.
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yon tan brgyad dan yah dag ldan || mhon par ses pa’i stobs ldan no ||
skyon dgu dan ni ldan pa yi || der ni de nid dor gyur nas | j  
sin sun dmn bu’i gos gyon te11| yon tan bcu gnis ldan pa’o ||
skyon ni brgyad dan ldan pa yi |j lo ma’i khan pa spans gyur nas j |  
sin gi drun du ne bar ’dug || yon tan bcu dan ldan pa yi ||
rmos dan bskrun2 pa’i ’bru mams ni || lhag ma med par3 dor byas nas || 
yon tan ma lus ldan pa yi || sin tog mchog ni dah por zos || {Pa7}
de ru dka’ thub (12b) byas nas ni || ’dug dah ’chag pa’i gnas rnams su4 |j 
zag bdun gyi ni nan nid du || mhon par 3es pa’i stobs thob bo ||
16 .
’dir yah glen gzi ni mkhas pa bio gros bzan pos5 brten pa’i lo ma’i6 khan pa dah ’chag pa ni rah gi lag 
gis byas pa7 ltar8 brjod do |( ’dir yah don ni sems dpa’9 chen po gans can gyi nan nas ’oris pa dah | de 
rih chos kyi rir10 yon11 ba mthon nas lha’i dban po brgya byin gyis las12 sna tshogs pa’i lha’i bu la 
mkhas pa bio gros bzan po ’di ni rab tu ’byun bar ’dod pas son ste | ’di’i gnas mams gyis sig13 | de’i 
tshig thos nas dga’ ba’i gnas phug legs pa’i14 lo ma’i khan par ’chag pa’i gnas byas so || bcom ldan 
’das kyis yah de’i tshe bdag gis bsams nas goms par byas pa rdzogs pa las | de’i dus su de’i rgyu 
mtshan gyis 3a ri’i bu der15 chos kyi ri der161
Bv II 28b-29a
gnas bzan po ni bdag gis byas || lo ma’i khan pa bzan por ldan j| 
der ni ’chag cin gnas nas ni || skyon lna po ni rnam par spans ||
17.
zes gsuns so171| ’chag pa’i skyon lna po gan ze na | sra zin mi snoms pa dah | nan na sin rad rod can
1 SDQ te, LN to.
2 SDQN bskrun, L bskun.
3 SDLN par, Q pa’i.
4 N  rnamsu.
5 SDQ pos, LN po.
6 SDQ ma’i, LN ma yi.
7 SDQ pa, LN par.
8 SDQN ltar, L omits.
9 SQ dpa’, DLN pa.
10 SDLN rir, Q rin.
11 SDQ yon, LN yons.
12 SLN omit, DQ las.
13 S sig, DQLN cig.
14 SDQ pa’i, LN par.
15 SLN der, DQ de.
16 SQLN der, D dir.
17 -K TN gsuns o.
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Rin ba 'i glen gzi
dan I nags1 thibs po dan | sin tu dog pa dan | Sin tu yans pa’o || sra zin mi snoms pa’i sa’i char ’chag cin 
’chag pa 11a | rkafi pa la ’brum bu ’byun ba dan j sems rtse gcig2 tu mi gnas pa dah | las byed pa’i gnas 
mi ’grub la | sa’i3 sten mnam zin ’jam par ’chag pa ni bde (13a) zin j las byed pa’i gnas rdzogs pa de’i 
phyir tsha ba dah mi4 snoms pa’i sa’i cha ni skyon gcig tu rig par bya’o || ’chag pa’i bar dah nan dah 
tha mar sin yod pa na bag med par ’011 zin ’chag pa na dpral ba dah mgo la gnod pa byed pa ni nan gi 
sih gi gnod pa gnis pa’o || rtswa5 dah ’khri sin la sogs pa nags tshal thibs po’i ’chag sar byed pa na 
mun pa nag po’i dus su sbrul la sogs pa’i srog chags rkan pas brdzis6 nas7 ’chi8 ba ’am | des mche bas 
nnugs nas gnod pa skyel ba ni nags thibs po’i skyon gsum pa’o || sin tu dog pa’i9 ’chag10 sa’i mchu ru 
khru gcig pa’am11 | khru phyed pa’i ’chag sa byed na nan du gcod pa dah | sen mo ’am sor mo ’chad 
par ’gyur ba ni sin tu dog pa’i skyon bzi pa’o || sin tu yans pa’i ’chag12 sar ’chag pa na sems g.yehs13 
par gyur pa dah | sems itse gcig tu gnas pa mi thob pa ni sin tu yans pa’i skyon lna pa’o || ’chag sa’i 
mtho tshad kyi stugs su14 khru phyed dah do || nos gnis su15 khru gcig tsam par16 dkyus su17 khru drug 
cu pa sa’i mthil18 ’jam pa dah mtshuhs zin yans pa bye ma dah bcas pa’i ’chag19 sa ni rigs so20 || 
mchod rten gyi rigs mar me ltar gsal ba gnas brten21 chen po dban chen gyi ’chag22 sa lta bu bya bar23 
rigs so241| de’i25 phyir gsuns pa | de ru ’chag sa byas la skyon lna po span bar bya’o ||
18.
yon tan brgyad dah ldan pa’i dge sbyon gi bde ba brgyad dah ldan pa’o || (13b) dge sbyon gi bde ba
1 SDLN nags, Q nag.
2 SDQN gcig, L cig.
3 SDQ sa’i, LN sa yi.
4 SQLN mi, D ma.
5 SDQ rtswa, LN rtsa.
6 SDQ brdzis, L rdzis, N  rdzi.
7 DQ nas, SLN na.
8 SDLN ’chi, Q ’cha.
9 SLN pa’i, D N  sa’i.
10 SDQ ’chag, LN ’chags.
11 SDQ pa ’am, LN pa ’am.
12 SDQN ’chag, L ’chags.
13 SLN g.yeh, D  g.yehs, Q yens.
14 N  stugsu.
15 - k tN gnisu.
16 SLN par, DQ omit.
17 N dkyusu.
18 SDQL mthil, N  ’thil.
19 SDQ ’chag, LN ’chags.
20 LN rigso.
21 SDQL brten, N  brtan.
22 SDQ ’chag, LN ’chags.
23 S ba’i, DQLN bar.
24 N rigso.
25 SDQ de’i, LN de yi.
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Rin ba 'i glen gzi
brgyad dan ldan pa zes bya ba ni gan ze na | nor dan ’bru yohs su1 ’dzin pa’i ’dod pa med pa dan | kha 
na ma tho ba med pa’i bsod snoms las ’dod pa med pa dan | bza’ b a2 btsal ba’i ’dod pa med pa dan | 
nor gees pa’i yul mi sdug par byed pa ’am | mgo re re’i khral la sogs pa len na rgyal po’i rigs kyis yul 
’khor gyi mi sdug bsnal ba mi ’dod pa dan | ne bar mkho ba thams cad la ’dod pa med pa dan j chom 
rkun gyis ’phrog pa’i ’jigs pa med pa dan | rgyal po dan | rgyal tshab dan | blon po chen po’i3 ne bar 
’tshe ba med pa dah | phyogs bzir ’gro ba na ’tshe ba med pa ste | de ltar der gnas na bde ba brgyad po 
(Pa8) hams su4 myon bar nus so5 jj  de ltar yon tan brgyad dah ldan pa ’dir gnas par byas nas mhon par 
ses pa’i stobs thob par ’gyur zin |
19.
de nas der gnas te j zad par gyi las rnams byas nas mhon par ses pa dah snoms par ’jug pa rnams 
bskyed pa’i phyir te | mi itag pa dah j sdug bsnal ba dah | lhag mthoh brtsams nas gnas thob par byed 
do6 1| lhag mthoh gi stobs blahs nas ji ltar gnas na de’i7 stobs blah bar nus so8 1| de ltar der gnas nas 
de’i mhon par ses pa’i phyir lhag mthoh gis9 stobs ’thun par byas pa ni khan pa byas pa’i don yin no ||
110.
der skyon dgu dah ldan pa’i gos dor ba ni ’dir shar rim pa bzin du bijod pa de rnams de’i tshe khan 
mig chun ba (14a) dah | khan mig che ba dah | ’chag sa la sogs pa so sor brgyan nas me tog dah | ’bras 
bu dah | sih ljon pa’i tshogs yid dga’ ba dah | bsam pa chu ltar yid du ’on ba gdug pa can gyi ri dags10 
med pa dah | gnod par byed11 pa’i bya’i tshogs med pa sin tu dben par gnas par bya’o || ’chag sa 
brgyan pa’i phyogs gnis dah dbus su12 rgyab kyi13 rten gyi gzi la brten nas bzugs pa’i ched du ’chag14 
sa’i nan du sa gzi mnam pa | kha dog ser po rdo dah bsres pa | lo ma’i khan pa’i nan du ral pa’i khor 
yug dah | sin sun gyi dum bu’i chos gos dah | dbyu gu gsum dah | bum pa la sogs pa dka’ thub pa’i yo 
byad dah ldan pa \ bsti gnas kyi nan du chu dah bum pa chen por chu dah | duii chos15 kyi chu dah | 
kham phor dah | me khan dah | snod sol ba can dah | sin la sogs pa de ltar gan dah gan du rab tu ’byun
1 N  yonsu.
2 SDQL omit, N  dah.
3 SLN chen po, DQ omit.
4 N namsu.
5 N  nuso.
6 N  byedo.
7 SDQ de’i, LN de yi.
8 XTN  nuso.
9 SLN gis, DQ gi.
10 SDQN dags, L dwags.
11 SDLN byed, Q byes.
12 N  dbusu.
13 SDQN kyi, L gyi.
14 SDQ ’chag, LN ’chags.
15 DQLN chos, S tshos.
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Rin ba 7 glen gzi
ba la rigs so1 || de thams cad byas nas lo ma’i khan pa’i logs la gan zig rab tu ’byun bar ’dod pa na 
’di’i yo byad rnams blahs nas rab tu byun2 bar gyis rig ces yi ger bris nas j las sna tshogs pa’i lha’i bu 
lha’i ’jig rten du son ho || mkhas pa bio gros bzan pos gans can gyi ri’i ’gram na chu klun rjes su3 
’bran ba dah bdag nid kyi gnas dah | ’thun pa’i gnas su blta zin chu klun bzlog pa’i las sna tshogs las 
sprul4 zin brgya byin gyis byin pa’i gnas (14b) yid la dga’ ba mthoh no51| ’chag sa’i dkyus kyi phyogs 
gcig tu ’gro zin rkan pa’i rjes mi mthoh bar rab tu byun6 ba mams kyis thag rih po’i gron nas bsod 
snoms btsal bas hal zin ’ons nas lo ma’i khan par zugs nas gnas so snam du bsams so || de ma thag tu 
ma sleb par dus rih por ma sleb par so sor ses dgos so || rih gi khan pa’i khan mig gi sgor7 zugs te nan 
du phyin no || de dah de bltas pas rtsig pa chen po la yi ge bris pa bklags nas ’di mams thams cad bdag 
gi8 yo byad du brtag par bya’o || de rnams blahs nas9 rab tu byun10 ho zes bsams so || bdag nid kyi stod 
gos dah smad gos zun dag dor ro || de’i11 phyir gsuns pa der gos dor ro || de ltar bzugs nas Sa ri’i bu 
bdag de’i lo ma’i khah pa dah skyon dgu dah bcas pa’i gos dor ro ||
111 .
de yah skyon dgu gsal bar mthoh ste | dkar thub pa’i rab tu byun ba rnams la gos skyon dgu dah ldan 
pa ni rned12 dka’ ba’i skyon dah | gzan ’dod pa skye ba’i skyon dah j Ions spyod pa na myur du dri ma 
dah ldan pa’i skyon dah j dri ma can du gyur na ’khrud pa dah | tshos13 bya dgos pa dah | Ions spyod 
pa na ’dral ba’i skyon dah | rnins14 na15 ’tshem16 pa dah | lhan pa ’debs dgos pa dah J slar yah tshol ba 
na rned dlca’ ba’i skyon dah | dka’ thub pa’i rab tu byun ba la mi rigs pa’i skyon dah | dgra la sogs pas 
’phrog par ’gyur ba’i skyon dah | ji ltar yah gos ni dgra la sogs pas mi len (15a) pa de’i phyir de bzin 
du sbed dgos pa dah | gyon pa na rgyan du ’gyur ba’i skyon dah | khyer nas ’gro ba na lus kyi khur po 
chen por ’gro ba’i skyon no || rih sun gyi gos zes17 pa ni |
112 .
1 N rigso.
2 SDQ byun, LN ’byun.
3 N  rjesu.
4 SDQ sprul, LN sbral.
5 N  mthoho.
6 SDQ byun, LN ’byun.
7 SDLN sgor, Q skor.
8 SDQL gi, N  gis.
9 SLN nas, DQ na,
10 SLN byun, DQ ’byun.
11 SDQ de’i, LN de yi.
12 SDQN med, L bmed.
13 DL tshos, S tshol, QN chos.
14 SDQ rnins, LN rnin.
15 SDLN na, Q nan.
16 SDQ ’tshem, LN ’tshems.
17 SD zes, QLN ces.
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Rin ba 7 glen gzi
de’i tshe sa ri’i bu1 bdag ’di’i skyon dgu mthoh nas gos dor ro || sin sun la rtswa mun dza dum bu dum 
bur byas nas {Pa9} sbyor zin sgrog pa ni sin sun la smad gos dan stod gos don du gner ba’i phyir ro21|
113.
yon tan bcu gnis dah ldan pa zes3 pa ni phan yon bcu gnis dah ldan pa’i sin sun gyi gos kyi4 phan yon 
bcu gnis dah ldan pa’i rin chuh ba dah | blta5 na mdzes pa dah | mh ba dah j ’di mams ni phan yon 
gcig dah | rah gi6 lag gis bya bar nus pa ni gnis pa dah j Ions spyod pa na7 dri ma can du gyur kyan 
myur du bkra bar nus pa ni gsum pa dah | Ions spyod pa na brnins8 par gyur kyan btsem9 par nus pa10 
ni11 bzi pa dah | slar yah tshol ba na12 bde bar byed nus pa ni lna pa dah | dka’ thub pa’i rab tu byun13 
ba la rigs pa ni drug pa dah | chom rkun pa la mi mkho ba ni bdun pa dah | gyon pa na dka’ thub pa’i 
rgyan du ’gyur pa ni brgyad pa dah | gyon pa na yah bar ’gyur ba ni dgu pa dah | chos gos so so la 
’dod pa chuh ba ni bcu pa dah | slon ba na chos pa la kha na ma tho ba med pa ni bcu gcig pa dah | sin 
Sun gyi gos stor na yah ltos pa med pa ni bcu gnis pa’o ||
114.
skyon brgyad dah ldan pa’i lo ma’i khan pa dor zes pa ni ji ltar dor | (15b) de’i gos mchog gnis kyi 
rigs su14 gyur pa a na’o15 dza’i me tog gi ’phren16 ba lta bu’i gos dmar po blahs nas smad du gyon te | 
steii du gzan yah kha dog ser17 po’i Sin sun gyi gos gyon nas | pun na ga’i18 me tog gi stan dah ’dra 
ba’i rlcan pa dah bcas pa’i gzig gi phags19 pa’i g.yah gzi gyon te j ral pa’i khor yug mgo bo la bcins 
nas gtsug phud brtan par bya ba’i phyir du mkhregs20 pa’i spyi khab btsugs so21 || mu tig gi22 dra ba
1 D sa ri’i bu, SQLN sa ri bus. Qali: Sariputta, cf. M vy no. 1 0 3 1  (2) Sariputra = Sa ri’i bu.
2 N  phyiro.
3 SDQ zes, LN ces.
4 SDQ kyi, LN kyis.
5 SD blta, Q bltas, LN lta.
6 DQLN gi, S gis.
7 SDL na, QN ni.
8 S brnins, DLN rnins, Q rnih.
9 SDQL btsem, N  brtsem.
10 SDQN pa, L par.
11 SDQN ni, L omits.
12 SDLN na, Q ni.
13 DQ byun, SLN ’byun.
14 N  rigsu.
15 SDLN na ’o, Q na’o.
16 S ’phren, DQ LN phren.
17 SDQ ser, LN gser.
18 DQN pun na ga’i, SL pun na gi.
19 SD phags, QLN lpags.
20 SDLN mkhregs, Q ’khregs.
21 N  btsugso.
22 DQ gi, SLN omit.
319
Rin ba 7 glen gzi
bzin du1 ’then2 thag byi3 ra’i kha dog lta bu’i bum pa nan du bcug ste4 gnas gsum gyi kyog po’i sin 
de blahs nas khur sin de’i phyogs gcig la bum pa dah | phyogs gnis la Icags kyu dah | smyug5 ’khur 
daii | dbyug gu gsum pa la sogs pa bzuh zin khyer nas phrag pa’i khur du lchyer te lag pa g.yas su6 
’khar7 ba bzuh nas lo ma’i khah pa nas byun ste81 khru drug cu pa’i ’chag sa chen por phan tshun du 
’chag par byed cih rah gi cha lugs la bltas nas | bdag gi9 ’dod pa yons su10 rdzogs par thob bo11 || bdag 
nid mdzes par rab tu byun nas sans rgyas dah | rah sans rgyas la sogs pa’i skyes bu dpa’ bos bsnags pa 
dah bstod12 cih rab tu byun ba zes bya ba ’di ni khyim gyi ’chin ba spans nas | bdag gis nes par byun13 
zin rab tu byun ba mchog bdag gis thob14 pas dge sbyon gi chos bdag gis byas so15 | bde ba’i ’bras bu 
bdag gis thob nas16 spro ba skyes so17 j| khur dal bus sa la bzag nas ’chag (16a) sa’i dbus su18 kha dog 
ser po’i19 rdo’i20 steii du gser gyi gzugs bman lta bu b£ugs te | nin mo’i cha son nas srod kyi dus su21
10 ma’i khah pa’i nan du bzugs nas | sin khri legs po’i gzog22 gi sten du nal lo231| lus la ser bus gos par 
byed cih nam gyi cha smad la Ians te bdag yons24 pa’i don la rtog cih bdag gis khyim gyi gnas kyi 
skyon mthoh nas bdud rtsi la Ions spyod pa dah | grags pa mtha’ yas pa spans nas | dgon par gnas te 
lies par ’byun ba btsal ba’i phyir rab tu byun no25 || de26 nas bzuh nas bag med pa’i spyod pa’i 27 
rtogs28 pa dah | rab tu dben29 pa spans nas ’gro ba log pa’i sbrah mas za bas de30 ni bdag gi31 rab tu
1 SDQN du, L tu.
2 SDQ ’then, LN mthen.
3 DQLN byi, S byu.
4 SDQ ste, LN te.
5 SDQN smyug, L myug.
6 N  g.yasu
7 SDLN ’khar, Q mkliar.
8 SDQ ste, LN te.
9 SDQL gi, N  gis.
■0 X TN yonsu.
11 N  thobo.
12 SDQL bstod, N  stod.
13 SDQ byun, LN ’byuii.
14 SLN thob, DQ thos.
15 LN byaso.
16 SDLN nas, Q mas.
17 N  slcyeso.
18 N dbusu.
19 SLN ba’i, DQ p o ’i.
20 SDQ rdo’i, LN rdo yis.
21 N  dusu.
22 SLN bzog, DQ gzog.
23 N  nalo.
24 SQLN yons, D yod.
25 N  byufio.
26 SLN da, DQ de.
27 SLN mi, DQ omit.
28 SDQ rtogs, LN rtog.
29 SDQN dben, L dbyen.
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Rin ba 'i glen gzi
dben pa dor bar rigs so1 || bdag gis kyan khyim pa’i gnas zan zin dah bcas2 par3 mthoh ste phyin nas 
lo ma’i khah pa yid du ’on ba ’di yah kha dog ser pos sa gzi la zal ba legs par byas nas | dnul gyi kha 
dog ltar dlcar ba’i rtsig pa mams dah | thog phug ron gyi rkan pa’i kha dog ltar dmar ba’i lo ma’i bla 
gab4 can no [| sna tshogs pa’i kha dog can gyi Sin khri’i stan la nal ba dah | ’dug pa na bde bar lta5 ba 
de rnams ni ches cher lhag par khyim pa’i phun sum tshogs pa dah ’dra bar mthoh 110 || lo ma’i khah 
pa’i skyon bltas pas skyon brgyad mthoh ste | lo ma’i khah pa la loiis spyod pa na skyon brgyad po ni 
| sin maxi po la nor man po dgos pa dah | bsdus6 nas (16b) khah pa byed cih tshol ba ni skyon gcig pa 
dah | rtswa7 dah sa ’dzad8 pa dah | yah dah yah zad pas9 na bcos dgos pa rgyun mi ’chad pa ni skyon 
gnis pa dah | {PalO} nal ba’i gnas zes bya ba ni10 chen po la rigs te | dus ma yin par sloh dgos pas sems 
gcig tu mi gnas pa dah | ’gro dgos pa ni skyon gsum pa dah | gran11 ba dah dro ba dan12 ’joms13 pa dah 
| lus bde bar byed pa ni skyon bzi pa dah | khah pa’i nan du zugs nas sdig pa byed par nus pa dah | ho 
tsha ba bzlog pa ni skyon lna pa dah | bdag gi yin no zes bsran14 ba ni skyon drug pa dah ) khyim pa 
yod zes15 pa gnis pa’i16 skyon bdun pa dah | sig dah | ’dre sig dan17 khyi sig la sogs pa’i srog chags du 
ma gnas par ’gyur ba ni skyon brgyad pa’o || ’di mams kyi skyon brgyad po rnams mthoh nas sems 
dpa’18 chen pos lo ma’i khah pa spans19 so20 || de’i phyir gsuns pa |
115.
skyon brgyad dah ni ldan pa yi || lo ma’i khah pa spans zes pa jj Sin gi druh du gnas gyur na || yon tan 
bcu dah ldan pa yin || yib pa’i gnas rnams spaiis pa dah || yon tan bcu dah ldan pa yi || Sin gi druh du 
gnas pa’o || zes brjod pa ni | de la yon tan bcu po ’di bsag21 mi dgos pa ni yon tan 22 gcig dah | nal bar
30 SDLN da, Q de.
31 SDQL gi, N  gis.
1 N  rigso.
2 SDQ bcas, LN bead.
3 DQ par, SLN pa.
4 SD gab, QLN lchab.
5 SLN lta, DQ blta.
6 SD bsdus, QLN sdus.
7 SDQ rtswa, LN rtsa.
8 SDQ ’dzad, LN mdzad.
9 SDLN pas, Q pa.
10 SDQ ni, LN na.
11 SQLN dran, D gran.
12 DQ dah, SLN omit.
13 SQLN ’joms, D  ’jam.
14 SDQ bsrun, LN srun.
15 DQLN zes, S ces.
16 DQ pa’i, SLN par.
17 DQLN dah, S omits.
18 SQLN dpa’, D p a .
19 SDLN spans, Q slabs.
20 ,  rN spanso.
21 SQLN bsag, D bscag.
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Rin ba 'i glen gzi
gnas pa tsam gyis bsran mi dgos par rned pa ni gnis pa dan | der byi dor byed pa med par Ions spyod 
pa dan | bde bar gnas pa dan | slon ba med pa ni (17a) gsum pa dan | no tsha ba na yib pa med pa cin 
der sdig pa byed pa med la sbed pa med pa ni bzi ba dan | bla gab1 med pa’i gnas bzin du lus rtag tu
sdod pa med pa ni lna ba2 dan | yons su3 ’dzin par mi ’dod pa ni drug pa dan j khyim gyi ’dod pa spans
pa ni bdun pa dah | man po dgos pa’i ’dzin pa med pa dah | yons su4 bsran ba med pa dah | ’gro ba na 
’dod pa med pa ni brgyad pa dah | sdod pa na dga’ ba dah bcas pa med pa ni dgu pa dah | sin druh gi 
gnas ni son zin son ba na rned sla ba dah | ltos pa med pa ni bcu pa’o || yon tan bcu po ’di mthoh ste 
sin gi ’gram du gnas zes bijod pa dah | ’di lta bu de rnams ni byed par bsams pa’o || sems dpa’5 chen 
po san gi hi ma la bsod snoms la gsegs pas de ma thag tu gron du sleb ste mi rnams spro ba chen po 
skyes nas bsod snoms byin no || de’i gdugs tshod thon nas gnas su6 byon te sleb cih bzugs nas bsams 
pa | bdag gis bsod snoms thob pa’i phyir rab tu byun ba ni ma yin no71| zas zim pa8 zes bya ba ’dis ha 
rgyal gyi9 rgyags pa dah | skyes bu ’dod pa’i rgyags pa ’phel ba dah | bza’ ba’i g±i la brten nas sdug 
bsnal mtha’ med do || bdag gis slar yah btab pa dah bskrun pa las skyes pa’i ’bru’i bza’ ba spans nas | 
’bras bu mchog gi bza’ ba la brten par bya’o || des de nas de blahs te | de ltar byas nas lus sdug bsnal 
(17b) du ’bad pa byas pa dah | £ag bdun gyi10 nan du snoms par ’jug pa brgyad po rnams dah | mhon 
par ses pa lna skyes11 te ) de’i12 phyir gsuns pa |
Bv II 32-33
btab dah bskrun pa’i ’bru mams ni || lhag ma med par spans pa dah |j 
yon tan du ma dah ldan pa’i || ’bras bu sogs13 la ’jug pa’o ||
der ni dka’ thub kyis14 gnas dah || sdod dah ’chag pa’i gnas mams su15 j| 
zag bdun gyi ni nan nid du || mhon par Ses pa’i stobs thob bo |j
116 .
de ltar mhon par ses pa thob nas | bio gros bzan po dka’ thub pas bde ba’ snoms par
22 SDQN omit, L bcu po ’di bsag mi dgos pa ni yon tan.
1 SD gab, QLN khab.
2 DQ ni lna ba, SLN omit.
3 N  yohsu.
4 LN yohsu.
5 SQLN dpa’, D pa.
6 L gnasu.
7 N yino.
8 SDQL, pa, N  po.
9 SD gyi, QLN gyis.
10 N  gyi, SDQL kyi.
11 SDLN skyes, Q slcyed.
12 SDQ de’i, LN de yi.
13 SLN sogs, DQ scogs.
14 SDQL kyis, N  kyi.
15 L rnamsu.
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Rin ba 7 glen gzi
’jug pa la gnas so || de’i tshe mar me mdzad ces bya ba’i ston pa ’jig rten du byon par gyur to || de 
mnal du zugs nas bltam pa dah | byah chub pa dah | chos kyi ’khor lo bskor ba na | ’jig rten gyi khams 
ston phrag bcu po thams cad g.yos so1 || {Pall} rab tu g.yos so2 i| sgra sgrogs so3 1| sgra cher sgrogs 
so4 |t snon gyi mtshan mar gyur pa sum cu rtsa gnis dah | bio gros bzan po dka’ thub pas snoms par
’jug pa’i bde ba la gnas pas de rnams kyi sgra ma thos pa dah | de rnams kyi snon5 gyi mtshan ma
mthoh ho || de’i phyir gsuns pa |
Bv I I 34-35
stan gcig la ni brten6 nas su7 [j bdag8 gis de ltar grub pa thob || 
rgyal ba mar me mdzad ces pa || ’jig rten ’dren pa byon par gyur ||
mnal du zugs nas skyes gyur pa || sans rgyas nas ni chos bstan pa || 
mtshan ma bzi po mthoh ma (18a) gyur || bsam gtan bde bas ma thos so91|
117.
de’i tshe stobs bcu ldan pa’i mar me mdzad zag pa zad pa ’bum phrag b£ihi ’khor dah bcas pa go rims 
bzin du sems can la phan pa’i phyir ’chag cih dga’ ba can zes bya ba’i groh khyer du byon te | blta na 
sdug ces bya ba’i gtsug lag khah chen por bzugs10 so || dga’ ba can zes bya ba’i groh khyer na gnas 
pa’i mar me mdzad dge sbyon gi dban phyug de nid yah dag par rdzogs pa’i byah chub kyi mchog 
thob nas mchog gi chos kyi ’Ichor lo bskor ro11 || de ltar rim12 gyis13 sems can la phan pa’i don du 
’chag cih dga’ ba can gyi groh khyer du byon te | blta na sdug gi gtsug lag khah chen por14 bzugs pa 
de de na gnas pa mams kyis thos nas mar gsar dah | zun mar la sogs pa15 dah | sman dah | gos dah | 
mal cha la sogs pa dah | dri’i ’phren16 ba la sogs pa lag tu thogs te | gan gis sans rgyas dah | gah gis 
chos dah | gah gis dge ’dun dah | de rnams la ’dud cih de la dga’ ba dah | de la sin tu gus pa dah bcas 
pas ston pa’i druh du son ste | phyag byas nas dri la sogs pa’i mchod pa byas17 ste18 | phyogs gcig tu
1 N  g.yoso.
2 N  g.yoso.
3 LN sgrogso.
4 LN sgrogso.
5 SDQ snon, LN shun.
6 S brten, DLN rten, Q sten.
7 L nasu.
8 SDQL bdag, N  de dag.
9 LN thoso.
10 S zugs, DQ bzugs, LN zugso.
11 L bskoro.
12 DQ rim, SLN rims.
13 DQL gyis, SN kyis.
14 SDLN por, Q po.
15 SDQ pa, LN pas.
16 S ’phren, DQLN phren.
17 SDQL byas, N  bya.
18 SQLN ste, D te.
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’khod cin chos bstan pa rnnan nas san mgron1 du gner te rah gis nas son no2 || de rnams3 byas nas 
sah sbyin pa chen po sta gon bya ste groh khyer brgyan | stobs bcu pa (18b) byon pa’i lam brgyan te 
chu yis4 sa gzi mi mnam pa’i gnas rnams su5 sa blugs6 nas sa gzi mnam par byas so7 1| dnul gyi8 mdog 
lta bu’i bye mas spras so91| me tog gi ’phren10 ba nid dah | me tog gi11 sil ma dgram12 par byas so131| kha 
dog sna tshogs pa’i gos kyis14 rgyal mtshan dah | ba dan la sogs pa bsgren bar byas so15 || chu Sin gi 
sin dah bum pa gah ba mams bsgrigs16 nas bzag17 par byas so181| de’i tshe bio gros bzan po dka’ thub 
pas rah gi gnas nas sten du ’phags te | mi de rnams kyis19 sten gi cha’i mkha’ la ’gro ba de la mi mams 
dga’ zin tshim pas mthoh ste j nam mkha’20 nas sa la phyogs gcig tu ’khod pa la mi rnams kyis dris 
so21 |J bsod nams dah ldan pa mams lam ’di mams su22 zig gis brgyan par byas | de’i phyir gsuns pa |
Bv 1136-39
yul dah phyogs kyi mthar gnas pa’i || de bzin gsegs pa mgron23 du gner || 
de nid byin nas lam ’di ni || sems ni dga’ bas lam phyogs gcig ||
bdag ni de tshe de yi24 dus || rah gi gnas ni byed pa dah || 
sin Sun gos ni rlun gis g.yo || de tshe bdag ni mkha’ la ’gro |j
dga’ dah tshim dah bde ba yis || skye bo lam ’phyag byed pa mthoh || 
nam mkha’25 las ni byon nas su261| de ma thag par mi la dris271| {Pal2}
1 SD mgron, QLN ’gron.
2 SDQ rah gis nas son ho, LN rah gis gnas nas sono.
3 SDQL mams, N  nas.
4 SDLN chu yis, Q chu’i.
5 LN rnamsu.
6 S blug, DQLN blug.
7 LN byaso.
8 SDLN gyi, Q gyis.
9 N  spraso.
10 S ’phren, DQLN phren.
" SLN gi, DQ omit.
12 SDLN dgram, Q bkram.
13 LN byaso.
14 SLN kyis, DQ kyi.
15 LN byaso.
16 SDQ bsgrigs, LN sgrigs.
17 SLN bzag, DQ gzag.
18 LN byaso.
19 SQ kyis, DLN kyi.
20 LN namkha’
21 LN briso.
22 LN mamsu,
23 SDN mgron, QL ’gron.
24 SDLN yi, Q yis.
25 LN namkha’.
26 Lnasu.
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dga’ dan tshim la bde ba yi || mkhas Sin rig pah skye bo che || 
lam ni snoms bar byed pa 11a || su zig (19a) phyir du lam ’di ’chos1 j|
mi rnams kyis smras pa | btsun pa dka’ thub pa bio gros bzan po nid kyis mi mkhyen nam | stobs bcu 
dah ldan pa’i mar me mdzad kyis yah dag par rdzogs pa’i sans rgyas thob nas | chos kyi ’khor lo bskor 
ro || sems can mams la phan pa’i don du ’chag cih | bdag cag gi groh khyer du byon nas blta na sdug 
gi gtsug lag khah chen por bzugs2 la bdag cag gis bcom ldan ’das de mgron3 du gner to || de’i phyir 
sahs rgyas bcom ldan ’das de byon pa’i lam brgyan par bya’o || dka’ thub pa bio gros bzan pos bsams 
pa | sahs rgyas zes bya ba’i sgra tsam yah ’jig rten du rned4 par dka’o || de ltar sahs rgyas byon pa la 
bdag mi ’di rnams dah bcas pas stobs bcu pa’i lam brgyan par byed par rigs so5 || des mi rnams la 
gsuns pa | gal te khyed6 rnams kyis lam ’di mams sahs rgyas kyi7 ched du brgyan par gyis sig81 bdag 
la yah gnas gcig sbyin par gyis sig11 bdag gis kyan khyed rnams dah ’grogs nas lam brgyan par bya’o 
| j  de rnams kyis legs so zes bsams nas | dka’ thub pa bio gros bzaii po10 rdzu ’phml dah ldan par ses 
nas chu yis gnod par byas pa’i gnas phan tshun du bsams nas | de la gnas brgyan par gyis sig11 ces 
byin no || bio gros bzan po sahs rgyas la dga’ (19b) nas bsams so12 || bdag gis gnas ’dir rdzu ’phrul 
gyis brgyan par nus so13 J| ji ltar brgyan par byas kyan bdag gi14 yid tshim pa med do15 |j bdag gis de16 
rih lus dub par byas so17 || sa rnams blahs nas gnas der blug go || de de’i18 phyogs de brgyan pa ma 
grub par stobs bcu ldan pa’i mar me mdzad thub pa chen po dah | mhon par ses pa dmg dah ldan pa | 
zag pa zad pa ’bum phrag bzi’i ’khor dah bcas pa mams la lha mams kyis lha’i dri bzan dah | me tog 
gi ’phren19 ba la sogs pas mchod par byed cih | lha’i glu dbyans dah bcas pa sgrogs so20 || mi rnams 
kyis mi’i dri bzan dah | me tog gi ’phren21 ba la sogs pas mchod par byed cih | mtha’ yas pa’i sahs
27 SDQ dris, L dri, N  ’dri.
1 SDQ ’chos, LN ’chis.
2 SDQN bzugs, L gzugs.
3 SD mgron, QLN ’gron.
4 SDQN rned, L brned.
5 LN rigso.
6 S khyed, DLN khyod.
7 SDLN kyi, Q rgyi.
8 SD Sig, QLN cig
9 SDLN sig, Q cig.
10 SDQ po, LN pos.
11 SD sig, QLN cig.
12 LN bsamso.
N  nuso.
14 SDQL gi, N  gis.
15 L medo.
16 DLN de, SQ di.
17 LN byaso.
18 DQ de’i, SL de yi, N  de yis.
19 S ’phren, DQLN phren.
20 LN sgrogso.
21 S ’phren, DQLN phren.
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rgyas kyi rol pa’i ri ma no si la’i sten du sen ge sgra sgrogs1 pa bzin du | lha’i2 lam brgyan par byas 
nas lam du byon | bio gros bzan po3 dka5 thub pas4 mig gis bltas nas lam brgyan pa la stobs bcu pa5
byon no || skyes bu chen po’i mtshan bzan po sum bcu rtsa gnis kyis brgyan6 pa | dpe byad bzan po
brgyad cus7 ne bar gsal ba | ’od ’dom gah gis yons su8 bskor ba dah | nor bu’i kha dog lta bu nam 
mlcha’i9 mthil la sna tshogs pa’i mam pa glog gi ’od lta bu dus dah | dus ma yin par ’byun ba nid zuh 
dah zuh du gyur pa dah | kha dog drug dah ldan pa’i tshogs sahs rgyas kyi ’od zer ’phro zih j gzugs 
mchog (20a) thob pa’i bdag hid bltas nas de rih bdag gis stobs bcu pa la srog yons su10 gtoii bar rigs so11 
|| bcom ldan ’das ’jim12 pa’i sten13 du ’gro bar mi rigs so14 || nor bu’i span leb kyi15 zam pa la zabs gnon 
cih gsegs pa lta bur zag pa zad pa ’bum phrag bzi dah lhan cig bdag gi rgyab gnon cih gsegs su16 gsol | 
{Pal3} de ni bdag la yun rih por phan pa dah bde bar ’gyur ro171| skra bkrol te gzig gi pags18 pa dah | 
sin sun gyi gos dah | ’jim pa nag po’i sten nor bu’i span leb kyi zam pa lta bu’i ’jim pa’i sten du nal 
lo191|
de’i phyir gsuns pa |
Bv I I 40-52
bdag gis20 de la dri lun bstan || ’jig rten ’das pa’i sahs rgyas ni || 
rgyal ba mar me mdzad ces pa || ’jig rten ’dren pa byon pa yi ||
mi mnam lam ni ’chos pa dah || de yi lam ni byi dor byed j |  
sahs rgyas zes pa bdag gis thos j| de ma thag tu dga’ ba skyes |j
sahs rgyas21 sahs rgyas zes bijod pa j| yid bde dga’ ba skyes par gyur || 
tshim zin dga’ ba skyes pa’i sems || de ru ’khor te mam par bsam ||
1 SDQ sgrogs, LN bsgrogs.
2 SLN de’i, DQ lha’i.
3 SDLN po, Q pos.
4 SDQ pas, LN pa.
5 SDLN pa, Q omits.
6 SDLN brgyan, Q rgyan.
7 SDLN cus, Q bcus.
8 LN yohsu.
9 LN namka’i.
10 LN yohsu.
11 N  rigso.
12 DQLN ’jim, S ’jam.
13 DQLN sten, S stan.
14 LN rigso.
15 SDQL kyi, L gyi.
16 N gSegsu.
17 LN ’gyuro.
18 SD pags, QLN lpags.
19 N  nalo.
20 SLN gis, DQ gi.
21 SDQN sahs rgyas, L omits.
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’dir ni sa bon bskrun byas nas (| de ma thag tu bdag la skye |j 
gal te sahs rgyas ched byi dor || ma bcos gnas gcig bdag la byin ||
bdag kyan byi dor byed pa yin || mi mnam pa ni ’chos pa’o || 
de tshe lam ni byi dor bya11| bdag la ma bcos gnas gcig2 by in || (20b)
sahs rgyas sahs rgyas 2es bsam zin |j de tshe bdag ni lam ’di ’chos || 
bdag gi gnas ni ma grub par || thub pa chen po mar me mdzad ||
mhon ses drug po mtshuns ldan par || ’bum phrag bzi po mams la ni || 
dri ma med cih zag pa zad j |  rgyal ba lam du byon par gyur ||
bsu ba byed pa po rnams ni || rol mo mams ni dkrol ba dah || 
lha dah mi rnams yi3 rah byed || legs so zes pa’i tshig byin no ||
lha yis mi rnams mthoh ba dah || mi rnams kyis kyah lha mams mthoh j| 
de gnis kyis ni thal mo sbyor j| de bzin g£egs dah thabs cig4 ’gro ||
lha dah lha yi5 rol mo dah j| mi dah6 mi yi7 rol mo dah || 
gnis ka8 yah ni rol mo dkrol || de bzin gsegs dah thabs cig ’gro ||
lha’i9 me tog man da ra10 || pad ma11 pa ri tsad tra ka |J
phyogs dah mtshams su12 me tog ’thor || lha rnams mkha’ la gnas nas so131|
tsam pa kam sa la lam ni pam || na ga punna ga ke ta kam ||
sten14 gi phyogs dah mtshams su15 ’thor |j sa sten16 ’gro ba mi mams so17 ||
der ni bdag gi skra bkrol nas || sin sun chos gos gzig18 lpags ni ||
i q  on o i’jim pa’i sten du btin nas su || kha bub tu ni bdag gis nal ||
’jim pa’i sten nas mi gsegs par || bdag ni gnon cih sahs rgyas rnams ||
1 SDQ bya, LN byar.
2 SDQN gcig, L cig.
3 SDQ yi, LN yid.
4 SDQ cig, LN gcig.
5 SDLN lha yi, Q lha’i.
6 SDLN dan, Q nan.
7 SDLN mi yi, Q m i’i.
8 SDQN ka, L ga.
9 Q lha’i, D lha, SLN lha mi.
10 S manda ra, DQLN man da ra.
11 SLN padma, DQ padma.
12 N  mtshamsu.
13 N  naso.
14 SDQ sten, LN ston.
15 SD mtshams su, Q ’tshams su, LN ’tshamsu.
16 SDQL sten, N  stens.
17 L mamso.
18 SDQN gzig, L gzigs.
19 SDLN bstin, Q bstin.
20 DQN su, SL ni.
21 SDQL tu, N  du.
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slob ma ’khor bcas gsegs su1 gsol j| bdag la phan par ’gyur ba yin ||
118.
de ’jim pa’i (21a) sten du nal nas slar yah mig gis blta zin stobs bcu dah ldan pa’i mar me mdzad sahs 
rgyas kyi ’byor pa yah dag par bltas nas de ltar bsams so2 j |  gal te bdag gi3 non mons pa thams cad 
gzom par ’dod pa dah | dge ’dun mams kyi gzon nur ’gyur bar4 bya ba dah | dga’ ba can gyi groh 
khyer du ’jug par ’dod do || {Pal4} gzan gyi cha lugs kyis kyah non mons pa ’di gzom par byas nas 
mya nan las ’das pa thob pa la don med do || stobs bcu dah ldan pa’i mar me mdzad bdag gis ji lta ba 
bzin du bya’o || mchog gi byah chub thob nas skye bo man po ’khor ba’i rgya mtsho la grar zugs nas
pha rol du bsgral5 bar byas6 nas | phyis mya nan las ’das pa thob par bya ba ’di ni bdag gis rigs pa’o ||
de nas chos brgyad po gcig tu7 bsdu8 ste sahs rgyas ’dod par smon pas sems la blta9 zin nal lo10 ji de’i 
phyir gsuns pa |
Bv II 53-57
sa gzi la ni nal nas ni [| bdag gis de ltar bsams pa na11 || 
bdag ni de12 rih ’dod pa yi || bdag gis13 non mons gzom pa ’o14 ||
bdag ni cha lugs gzan gyis kyah || ’dir ni chos ’di mhon du bya |[ 
thams cad mkhyen pa thob gyur nas Jj lha dah bcas pa sahs rgyas ’gyur ||
bdag nid gcig pu grol nas ci || skyes bu mthu ldan mthoh ba dah ||
thams cad mkhyen pa thob gyur nas || lha dah mi mams (21b) yah dag bsgral ||
bdag gi ’di yi gzi yis ni || mthu dah ldan pa mthoh ba dah || 
thams cad mkhyen pa thob nas ni j| skye bo man po bdag gis bsgral ||
’khor ba’i mdud pa bead nas ni || srid gsum po ni zad byas la || 
chos kyi gra yi nan zugs nas || lha dah mi mams yah dag bsgral ||
gah zig slar yah sahs rgyas don du gner ba’i phyir ro | j
1 LN gsegsu.
2 LN bsamso.
3 SDQ gi, LN gis.
4 SDQL ’gyur bar, N  gyur pas.
5 SDLN bsgral, Q sgral.
6 SDQ byas, LN bya.
7 SDQN tu, L du.
8 SDQN bsdu, Q bsdus.
9 SDQ blta, LN lta.
10 LN nalo.
11 SLN na, DQ nas.
12 DN de, SQL di.
13 SDQ gis, LN gi.
H S pa ’o, DQLN pa’o.
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Bv II 58
mi yi lus ni mtshan mar ldan || ston pa’i lta ba’i rgyu dah ni || 
rab byun yon tan ldan pa dah j| rigs pa1 dah ni ’dun pa dah || 
chos brgyad po ni bsdus nas su || smon lam mhon par ’phel ba’o ||
mi yi2 lus la gnas sin sahs rgyas nid don du gner ba 3 phun sum tshogs pa ’grub bo |j klu ’am | nam4 
mkha’ ldih nam5 1 lha mams kyis de don du gner yah mi ’grub bo || mi yi6 lus su7 gyur cih skyes bu’i 
mtshan gnas pas ni de don du gner ba ’grub bo || bud med dam | za ma ’am | ma nih ham | mtshan gnis 
pas ni ’grub pa ma yin no8 1| skyes bur gyur nas de’i lus su9 ’dod pa dah | dgra bcom pa thob par bya 
ba’i phyir du yons su10 rdzogs par ’grub bo || gzan gyis ni ma yin no11 || rgyu12 dah ldan zin gal te 
’tsho ba dah ldan pa’i sahs rgyas kyi druh du don du13 gner na don du14 ’grub bo || sahs rgyas yons 
su15 mya nan las ’das nas mchod rten gyi druh du ’am | byah chub sin gi druh du don du gner bas ni
mi ’grub bo || sahs rgyas kyi druh du don du gner kyah rab tu byun ba’i mtshan ma dah ldan (22a) pas
’grub kyi16 J khyim pa’i mtshan ma dah ldan pas ni ma yin no17 || rab tu byun yah union par ses pa lha 
dah | snoms par ’jug pa18 brgyad thob pas ’dod par19 ’grub kyi | yon tan ’di rnams dah bral bas ni ma 
yin no20 | yon tan dah ldan yah gah zig ’tsho ba dah ldan pa’i lus sahs rgyas la yons su21 btah na ’grub 
kyi [ gzan du ni ma yin no22 || de’i23 gzi ’dis gzi yons su24 rdzogs nas ’grub bo25 || gzan gyis ni ma yin
1 Sibetan: rigs pa; Qali: adhilcara.
2 SQLN mi yi, D m i’i.
3 SLN omit as does Pali, DQ add: ni don du gner ba.
4 S nam, DQLN omit.
5 SDLN ham, Q dam.
6 SQLN mi yi, D m i’i.
7 LN lusu.
8N yino.
9 SDQL de’i lus su, N  des lusu.
10 LN yohsu.
11 N  yino.
12 S rgyu, DQLN sgyu.
13 SQLN don du, DQ omit.
14 DQLN du, S omits.
15 LN yohsu.
16 SDLN kyi, Q kyah.
17 N  yino.
18 SDQ pa, LN par.
19 SDQL par, N  pa.
2 0  \ T  •N yino.
21 LN yohsu.
22 LN yino.
23 DQ de’i, SLN de yi.
24 LN yohsu.
25 LN ’grubo.
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no1 || gzi dan ldan yah gaii zig sans rgyas kyi chos kyi phyir du ’dun pa chen po dah | spro ba chen po 
dah | rtsol ba chen po dah | yons su2 ’bad pa rnams kyis3 ’grub bo4 || gzan gyis ni ma yin no5 1| de la 
’dir ’dun pa chen po’i dpe ni j gal te ’di ltar gan6 zig ’jig rten thams cad kyi khor yug gi nan chu yis 
gah bar gyur pa la bdag gis7 lag pas {Pal5} brkyal8 te pha rol du9 ’gro bar nus na des sahs rgyas thob 
par ’gyur ro101| yah na gah du gah zig slar yah thams cad kyi khor yug gi nan du ’od11 ma man pos bkan 
ste12 | rkah pas ned cih rdul du byed pas pha rol du13 ’gro bar nus na de yis sahs rgyas thob par nus 
so14 || yah na gah zig slar yah thams cad kyi khor yug gi nan du mtshon cha rnams kha gyen la bstan 
pa’i mtshon rtse mo bar med pas yons su15 gah ba la | rkah pas rdzi16 zin pha rol du17 ’gro bar nus na 
des sahs rgyas thob par ’gyur ro181 yah na gah zig gis slar yah ’jig rten khor yug gi nan du sol ba ’bar
| n a |
(22b) bas yons su gah bar byas nas | rkah pas rdzi zin pha rol du ’gro bar nus na de yis sahs rgyas 
thob par ’gyur ro221| gah zig de rnams las gah zig la sdug bsnal bar mi sems par bdag gis23 ’di mams 
kyah pha rol du24 bsgral ba ’am | ’gro ba ’am J pha rol du25 ’gro bar bya’o zes ses so26 || de de ltar ’dun 
pa chen po dah | spro ba dah | rtsol ba dah | ’bad pa mams dah yah dag par ldan na de’i27 don du gner 
pa ’grub bo28 || gzan gyis ni ma yin no || bio gros bzan po dka’ thub pa slar yah chos brgyad po ’di 
rnams bsdus nas sahs rgyas ’dod pa’i smon lam btab nas nal lo291|
1 LN yino.
2 LN yohsu.
3 SDLN kyis, Q kyi.
4 L ’grubo.
5 N  yino.
6 SDQL gah, N  gad.
7 SLN gis, DQ gi.
8 DQLN rkyal, S rkyal.
9 SDQL du, N  tu.
10 T ,L gyuro.
11 SDQL ’od, N  ’o.
12 SDQ ste, LN te.
13 SDQL du, N  tu.
,4 L nuso, N  nus.
15 LN yohsu.
16 DQLN rdzi, S brdzi.
17 SDQL du, N  tu.
18 LN ’gyuro.
19 LN yohsu.
20 DQLN rdzi, S brdzi.
21 SDQL du, N  tu.
22 LN ’gyuro.
23 SD gis, QLN gi.
24 DQL du, SN tu.
25 DL du, QSN tu.
26 LN seso.
27 DQ de’i, SLN de yi.
28 LN ’grubo.
29 N  halo.
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119.
bcom ldan ’das mar me mdzad kyis kyan byon nas bio gros bzan po dka’ thub pa’i mgo’i1 gam du 
bzugs te | nor bu sen ge’i khah pa’i gzeb kyi sgor bton2 pa bzin du kha dog lha pa rab tu dans pa dah 
ldan pa’i spyan gyis gzigs nas ’jim pa’i steh na nal pa’i bio gros bzan po dka’ thub pa gzigs so3 1| dka’ 
thub pa ’di sahs rgyas thob pa’i phyir du smon lam ’debs sin nal lo4 || ’di’i5 don du gner ba ’grub bam 
mi ’grub sham du dgons nas ma ’ons pa’i ye ses kyis rtog cih dpyod6 do || ’di nas bskal pa grans med 
pa bzi dah | ’bum phrag gcig lhag ’das nas go ta ma7 zes bya ba’i sahs rgyas su8 ’gyur £es rtogs nas 
’khor gyi nan du luh ston pas bka’ stsal pa | mchog gi dka’ thub kyi dka’ thub9 pa ’di ’jim pa’i steh na 
nal ba khyed rnams kyis mthoh ham | gsol pa | btsun pa de (23a) bzin du mthoh no10 || bka’ stsal pa | 
’dis sahs rgyas thob par bsams nas nal to || gsol pa | ’di’i don du gner ba ’grub par ’gyur lags sam | 
bka’ stsal pa | ’di nas bskal pa grans med pa bzi dah | ’bum phrag gcig lhag ’das nas go ta ma,! zes 
bya ba’i sahs rgyas su ’gyur ro121| de la slar yah ’di13 groh khyer ser skya’i gnas su14 ’khruhs par ’gyur 
ro15 || lha mo sgyu ’phrul ma chen mo zes bya ba ni yum mo16 || rgyal po zas gtsah ma zes bya ba ni 
yab bo17 j| nan thos kyi mchog ni gnas brtan he rgyal dah | nan thos gnis pa ni gnas brtan pah nas 
skyes so181| sahs rgyas kyi he gnas ni kun dga’ bo zes bya ba’o || nan thos ma’i mchog ni gnas brtan 
ma dge ma zes bya19 ba dah | nan thos ma gnis pa ni gnas brtan ma utpa la’i20 mdog can zes bya bar 
’gyur ro21 || ye Ses yons su22 smin par gyur te | hes par ’byuh ba chen po byas nas dka’ thub chen po 
rdzogs par bya23 te24 | nya gro dha’i sin druh du ’o thug blahs nas chu klun nai ra dza ra’i ’gram du
1 SDQ m go’i, LN mgo yi.
2 SLN bton, DQ ston.
3 LN gzigso.
4 N  nalo.
5DQ ’di’i, SLN ’di yi.
6 SDQ dpyod, LN spyod.
7 DLN go ta ma, S g o ’u ta ma, Q g o ’ ta ma. Pali: Gotama, cf. M vy no. 78 (78) Gautama = Gau ta ma.
8 LN rgyasu.
9 DQ kyi dka’ thub, SLN omit.
10 N  mthono.
11 DLN g5 ta ma, S g o ’u ta ma, Q g o ’ ta ma.
12 N  rgyasu ’gyuro.
13 SLN ’di, DQ omit,
U TL gnasu.
!5L N ’gyuro.
16 N  yumo.
17 N  yabo.
18 L skyeso.
19 SDQ bya, LN omit.
20 S utpa la’i, DQ ud pa la ’i, LN u pa la ’i.
21 L ’gyuro.
22 LN yonsu.
23 SLN bya, DQ byas.
24 SDQ te, LN ste.
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Rin ba ’i glen gzi
gsol lo1 || byah chub kyi snih por gsegs te | a sva ttha’i2 Sin dmn du mhon par rdzogs par ’tshan rgya 
bar ’gyur ro31| de’i phyir gsuns pa |
Bv II 59-68
mar me mdzad pa ’jig rten mkhyen || sems can phan phyir ’jig rten byun || 
bdag gi mgo bo’i gam ’dug ste | j  ’di lta bu yi tshig4 gsuns so51|
dka’ thub pa ’di ltos sig dah j |  dka’ ba mchog gi ral pa ’dzin | |
’di ni bskal pa man ’das nas j j  ’jig rten du ni (23b) sahs rgyas ’gyur | |  {Pal6}
ser skya dga’ ba’i groh du ’khruns || de bzin gSegs pa hes par ’byun61| 
dka’ thub gnas su7 gnas nas8 ni || sin tu dka’ ba’i dka’ thub spyad ||
a tsa pa la’i9 Sin dmn du || de bzin gSegs pa bzugs nas su101| 
der ni ’o thug blahs nas ni || nai ra dza ra’i ’gram gnas nas ||
nai ra dza ra’i ’gram du ni || ’o tug rgyal bas Ions11 spyod do || 
lam gyi mchog gi ched du ni || byah chub gzir12 ni byon ’gyur ro131|
bla med byah chub snih po la || de nas bskor ba byas nas ni jj 
a sva ttha yi14 druh du ni |) grags chen zes pa sahs rgyas ’gyur ||
’di yi skye ba’i yum gyur pa || sgyu ma zes par ’gyur ba yin j| 
yab ni zas gtsan zes bya’o || ’di ni go ta ma15 zes par ’gyur ||
zag pa zad cih ’dod chags bral || zi ba’i sems dah mtshuhs par ldan || 
pah nas skyes dah ne rgyal ni j |  nan thos mams kyi mchog yin no161|
ne gnas kun dga’ bo 2es pas || rgyal ba de la zabs tog byed || 
dge ma dah ni utpala17 mdog || nan thos ma yi18 mchog yin no19 j |
1 N  gsolo.
2 SDLN a Sva ttha’i, Q a Sa ttha’i.
3 r  jL gyuro.
4 SDQ tshig, LN tshigs.
5 LN gsuns o.
6 DQLN ’byun, S byun.
7 L gnasu.
8 SDQ nas, LN na.
9 DQ a tsa pa la’i, SLN a tsa pa la’i.
10 TL gnasu.
" SDLN Ions, Q Ion.
12 SQLN gzir, D bzir.
13 LN ’gyuro.
14 D a Sva ttha yi, S a Sva ttha yi, Q a sa ttha yi, LN a Sva ttha’i.
15 DQLN g5 ta ma, S g o ’u ta ma.
16 N  yino.
17 S utpala, DQLN ud pa la.
18 SD ma yi, QLN m a’i.
19 N  yino.
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Rin ba 7 glen gzi
zag pa med cin ’dod chags bral || zi ba’i sems dan mtshuns par ldan || 
de yi bcom ldan byah chub sin || a sva ttha1 zes bijod pa’o ||
de thos nas bio gros bzan po dka’ thub pa bdag gis don du gner ba grub2 par ’gyur bas yid bde ba thob 
par gyur to j| skye bo man pos stobs bcu dah ldan pa’i mar me mdzad kyi gsun thos nas | bio gros bzan 
po dka’ thub pa sahs (24a) rgyas kyi sa bon gyi myu gur gyur pas dga’ ba dah bde ba skyes so31| de lta 
bur4 gyur pa’i sems kyis | ji ltar skyes bu chu klun gi pha rol tu5 ’gro ba 11a mu ’gram drah po nas pha 
rol tu6 ’gro bar mi nus na ’og gi cha’i mu gnas nas pha rol du7 ’gro’o || de ltar ’di ltar bdag gis stobs 
bcu dah ldan pa’i mar me mdzad kyi bstan pa la lam gyi ’bras bu ma thob par gyur na gah gi tshe 
khyod ma ’ohs pa na sahs rgyas8 bar ’gyur ro9 zes so101| de’i tshe khyod kyis mhon sum du lam ’bras 
bu mhon du byed pa bdag gis nus so11 || don du gner bar byas nas stobs bcu dah ldan pa’i mar me 
mdzad kyis kyah byah chub sems dpa’i bsnags pa brjod cih me tog snim pa brgyad kyis gtor nas bskor 
ba byas te gsegs so12 j| ’bum phrag bzi po zag pa zad pa de rnams kyis kyah byah chub sems dpa’ la 
dri bzan dah | me tog gis mchod nas bskor ba byas te13 gSegs so14 || lha dah mi rnams kyis kyah de 
bzin du mchod nas phyag btsal te son ho ||
120 .
byah chub sems dpa’15 thams cad son ba’i dus su nal ba’i gnas nas Ians te pha rol tu16 phyin pa 
bsams17 pa’i phyir me tog gi phun po’i steh du slcyil kruh18 bcas nas bzugs so19 || de ltar byah chub 
sems dpa’ bzugs nas ’jig rten gyi khams ston phrag bcu’i khor yug gi lha rnams kyis legs so20 zes bya 
ba byin no21 || ’phags pa bio gros bzan po dka’ thub pa snar gyi byah chub sems dpa’ rnams kyis kyah
1 S a Sva ttha, Q a Sa ttha, DLN a Sva ttha.
2 SDQ grub, LN bsgrub.
3 LN skyeso.
4 SDQ bur, LN bu’i.
5 N  tu, SDQL du.
N  tu, SDQL du.
7 SN tu, DQL du.
8 SQLN rgyas, D rgya.
9 LN ’gyuro.
10 j  ,L zeso.
11 LN nuso.
12 LN gSegso.
13 SDLN byas te, Q bya ste.
14 LN gSegso.
15 LN dpa’, SDQ dpas.
16 SLN tu, DQ du.
17 SLN bsams, DQ bsam.
18 SD slcyil kruh, N  bslcyil kruh, QL dlcyil dkrun.
19 DQ bzugs, S ’dug go, LN ’dugo.
20 LN legso.
21 N  byino.
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Rin ba ’i glen gzi
slcyil kruh1 bcas te | pha rol tu2 phyin pa sems sin snon gyi dus na (24b) biugs bzin du sdug bsnal gyi 
mtshan ma mthoh nas | de rnams kyi mtshan ma mams kyah de3 rih skyes par gyur to || the tsom med 
par khyod sahs rgyas su4 ’gyur ro5 zes {Pal7} bdag gis de rnams ses so6 j |  gah gis ’di rnams kyi 
mtshan ma mthoh bar gyur pas de hes par sahs rgyas su ’gyur ro71| de la khyod bdag nid brtson ’gras 
brtan po mchog bzuh nas | byah chub sems dpa’ rnams la sna tshogs pa’i bstod pa byas so8 || de’i9 
phyir gsuns pa ||
Bv II 70-107
’di yi tshig ni10 thos nas ni || mtshuns med dran sron chen po la j f  
lha dah mi rnams11 ljes yi32 ran131| sahs rgyas sa bon myu14 gu ’di jj
sgra ni chen po sgrogs byed cih || gsal bar bzad par byed pa dah || 
thal mo sbyar nas phyag byed pa || ston15 phrag bcu yi lha dah bcas ||
bstan pa ’di la ’bras ma thob || gal te ’jig rten mgon po ’di || 
ma ’ons pa mams ’das gyur nas || ’di ni snon du ’gyur ba’o ||
ji ltar chu kluh pha rol mi || ’gro ba bo yi16 mu gnas la ||
’og gi mu nas bzuh17 nas ni || chu kluh chen po’i pha rol ’gro ||
de ltar ’di ltar bdag gis ni || rgyal ba ’di ni gal te na || 
ma ’ons pa ni man son nas || ’di ni mhon sum gyur pa yin ||
mar me mdzad ni ’jig rten mkhyen || ’di ltar ’gyur £es gsuns pa yin || 
bdag gi18 las19 mams bsal byas nas || rkah pa g.yas20 pa bteg byas so21 ||
1 SDN slcyil kruh, QL dkyil dlcran.
2 SLN tu, DQ du.
3 DLN de, SQ di.
4 N  rgyasu.
5 LN ’gyuro.
6 LN Seso.
7 LN rgyasu ’gyuro.
8 LN byaso.
9 SDQ de’i, LN de yi.
10 SDQ ni, LN ’di.
11 SLN rnams, DQ ni.
12 SDQL yi, N  yin.
13 SQLN ran, D rahs.
14 SDLN myu, Q myug.
15 SQLN ston, D stod.
16 SDLN bo yi, Q b o’i.
17 SDQN bzuh, L gzun,
18 DQ gi, SLN gis.
19 SDQN las, L lam.
20 SDLN g.yas, Q yas.
21 LN byaso.
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Rih ba ’i glen gzi
gan zig de la rgyal sras ni || bdag la kun gyis bskor ba byas ||
mi dah klu dah dri za mams | j  phyag byas nas ni (25a) gsegs par gyur j |
dge ’dun bcas pa ’jig rten ’dren11| bdag gis gSegs pa mthoh ba na || 
dga’ zin tshim pa’i sems kyis ni |j de tshe bdag gis stan las Ians ||
bdag ni bde zin bde bar ’gyur || 2dga’ zin dga’ bar gyur pa ste || 
dga’ dah ldan par skye pa dah jj de yi tshe na skyil kruh3 bcas ||
slcyil krun4 la ni gnas nas su51| de la bdag gis ’di ltar bsams ||
bdag gis6 bsam gtan dbah du gyur || ye ses kyi ni pha rol phyin ||
ston phrag gi ni ’jig rten na || ha dah mtshuns pa’i dran sron med || 
rdzu ’phrul chos ni bdag mi mtshuns || ’di ’dra ci bde gzan ma thob ||
bdag gis skyil kran7 bcas na8 bdag || ston phrag bcu lhag gnas nas su91| 
sgra chen po ni sgrogs par byed || nes par khyod ni sahs rgyas ’gyur ||
gah zig byah sems10 snon ma mams || skyil kruh11 du ni bzugs nas su121| 
mtshan ma rnams ni mthoh ba ni || de mams de13 rih mthoh ba yin ||
gran ba mams ni med par gyur || dro ba mams ni ne bar zi | j  
de rnams de14 rih so sor mthoh jj nes par khyod ni sahs rgyas ’gyur ||
ston phrag bcu yi ’jig rten kliams || phan tshun du ni ’jigs med gyur151| 
de rnams de16 rih so sor mthoh || nes par khyod ni sahs rgyas ’gyur || {Pal8}
rlun chen po ni mi ldan zin || chu mams rgyun las log pa dah || 
de mams de17 rih so sor mthoh || nes par khyod ni sahs rgyas ’gyur [|
than skyes chu skyes me tog mams || thams cad du ni me tog bye181| 
de mams de19 rih me tog (25b) bye201| nes par khyod ni sahs rgyas ’gyur ||
1 SDQL’dren, N  ’dran.
2 SDLN omit, Q adds line: dga’ zin sin tu bde bar ’gyur.
3 SDN skyil kruh, QL dlcyil dlcran.
4 SDN skyil kruh, QL dlcyil dkruh.
5 LN nasu.
6 LN gis, SDQ gi.
7 SDN skyil kruh, QL dlcyil dkruh.
8 SLN na, DQ nas.
9 L nasu.
10 DQLN sems, S chub.
11 SDN skyil kruh, QL dlcyil dkruh.
12 LN nasu.
13 SDLN de, Q di.
14 SDLN de, Q di.
15 SDQL gyur, N ’gyur.
16 SDLN de, Q di.
17 SDLN de, Q di.
18 DQN bye, SL byed.
19 SDLN de, Q di.
20 DQ bye, SLN byes.
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Rin ba ‘i glen gzi
’khri1 sin yan na2 sin gyur pa || de ma thag tu ’bras bur gyur || 
de mams de kun ’bras gyur pas || nes par khyod ni sahs rgyas ’gyur ||
nam mkha’3 dah ni sa gzi la || rin chen de dag ’od ’gyed do || 
de rnams de4 rih ’od ’gyed pas |] lies par khyod ni sahs rgyas ’gro ||
lha rnams dah ni mi mams ni || de dag rol mo’i sgra sgrogs so51| 
de mams de6 rih sgra ’byin pas || khyod ni lies par sahs rgyas ’gyur ||
me7 tog sna tshogs pa yi8 tshogs || de ma thag tu char pa ’bebs91| 
de mams de10 rih char ’bebs pas || lies par khyod ni sahs rgyas ’gyur ||
rgya mtsho chen po ma11 g.yo zin || ’jig rten ston phrag bcu po g.yo || 
de rnams de12 rih gyur pas13 na || nes par khyod ni sahs rgyas ’gyur ||
ston phrag bcu yi dmyal ba mams || de ma thag tu bsreg dah bral [j 
de rnams de14 rih zi bas na || nes par khyod ni sahs rgyas ’gyur ||
hi ma dri ma med pa dah || rgyu slcar thams cad mthoh ba dah || 
de rnams de15 rih mthoh bas na || nes par khyod ni sahs rgyas ’gyur ||
char pa ’bab par ma gyur kyah || sa ni snum bag bcas pa dah || 
de mams de16 rih sa la gyur || nes par khyod ni sahs rgyas ’gyur ||
rgyu skar tshogs ni rnam par gsal j| nam mkha’i17 dbyins su18 rgyu skar rnams || 
zla ba dah ni ’grogs19 pa bzin [| lies par khyod ni sahs rgyas ’gyur ||
sa lchun ri lchun srog chags mams || sems gcig pas ni pha rol mthoh || 
de20 rih de rnams (26a) sems dga’ bas || nes par khyod ni sahs rgyas ’gyur [|
1 SDLN ’khri, Q khri.
2 SDLN na, Q ni.
3 LN namkha1.
4 SDLN de, Q di.
5 N  sgrogso.
6 SDLN de, Q di.
7 SQLN me, D ma.
8 SDQ pa yi, LN pa’i.
9 SDLN ’bebs, Q ’phebs.
10 SDLN de, Q di.
11 SN mi, DQL ma.
12 SDLN de, Q di.
13 SDQ pas, LN par.
14 SDLN de, Q di.
15 SDLN de, Q di.
16 SDLN de, Q di.
17 LN namkha’i
18 N  dbyinsu.
19 SDLN ’grogs, Q ’grog.
20 SDLN de, Q di.
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Rin ba 'i glen gzi
sems can rnams ni mi dga’ med || de ma thag tu dga’ bar ’gyur || 
de1 rih de rnams dga’ bas na || nes par khyod ni sahs rgyas ’gyur ||
de tshe nad mams he bar zi |[ ’dod pa’i nad ni med pa’o [|
de2 rih de mams mthoh bas na || nes par khyod ni sahs rgyas ’gyur ||
de tshe chags pa bsrabs pa dah || skyon dah rmons pa mam par zig || 
de rih de kun dor bas na || nes par khyod ni sahs rgyas ’gyur ||
de yi3 tshe na ’jigs pa4 med 51| de6 rih de rnams mthoh bas na || 
bdag gi rtags te7 kun gyis ses || nes par khyod ni sahs rgyas ’gyur J|
steh ’og rdul ni go bzlog ’gro || de8 rih yah ni de rnams mthoh || 
bdag gi rtags te9 kun gyis ses || nes par khyod ni sahs rgyas ’gyur ||
dri rnams nan pa son ba dah || lha yi10 dri ni ’on ba dah ||
de11 rih de rnams dri ldan bas || nes par khyod ni sahs rgyas ’gyur || {Pal9}
lha rnams thams cad mthoh pa dan || gzugs med pa rnams spans pa ni || 
de rih de kun mthoh bas na || nes par khyod ni sahs rgyas ’gyur ||
dmyal ba rnams ni ji srid pa || de yi tshe na thams cad mthoh || 
de rnams de rih kun mthoh bas || nes par khyod ni sahs rgyas ’gyur ||
sgo chuh dah ni ri yi12 mams jj de yi tshe na mi mthoh med J|
de13 rih nam mkha’14 bzin du mthoh || nes par khyod ni sahs rgyas ’gyur ||
mm du gnas dah ’thon pa na151| skad cig tsam gyis ma yin no16 )|
de rih de rnams so sor mthoh || (26b) nes par khyod ni sahs rgyas ’gyur ||
brtson ’gras brtan par byas nas ni || nes par ’byun ba ldog mi bya || 
bdag gis ’di rnams legs ses pas || nes par khyod ni sahs rgyas ’gyur ||
1 SDLN de, Q di.
2 SDLN de, Q di.
3 SDLN de yi, Q de’i.
4 SLN pa, DQ omit.
5 SLN omit, DQ pa.
6 SDLN de, Q di.
7 SQLN te, D de.
8 SDLN de, Q di.
9 SQLN te, D de.
10 SDLN lha yi, Q lha’i.
11 SDLN de, Q di.
12 SDN ri yi, QL ri’i.
13 SDLN de, Q di.
14 LN namkha’.
15 SLN na, DQ ni.
16 N  yino.
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Rin ba ’i glen gzi
121.
byah chub sems dpas stobs bcu dah ldan pa’i mar me mdzad dah | stoii phrag bcu’i 
khor yug gi1 lha rnams kyi2 gsun thos nas | yid bde ba cher skyes te bdag nid spro bar gyur nas bsams 
pa3 j sahs rgyas rnams kyi don yod pa’i gsun zes bya ba ni | sahs rgyas rnams kyi4 gsun las gzan du mi 
’gyur ba yin no51| ji ltar yan6 nam mkha’7 la rdo ’phahs nas8 lhun bar ’gyur ba dah | skyes nas ’chi bar 
’gyur ba dah | skya rehs9 sar na ni ma ’char bar ’gyur ba dah | gnas nas sen ge Ians na10 sgra phyun ste 
’gro ba dah | sbrum ma yons su11 smin nas skye bar ’gyur bar hes so12 |[ nes par de bzin du ’di ltar sahs 
rgyas rnams kyi gsun ni hes sin don yod par ’dod do || hes par bdag ni sahs rgyas su13 ’gyur ro141| de’i 
phyir gsuns pa ||
Bv II 108-11415
sahs rgyas kyi ni gsun thos nas || ston phrag bcu dah gnis ka16 yi || 
tshim zin dgyes la rab tu dga’ || bdag gis17 de tshe ’di ltar bsams j|
gnis ni mi gsun sahs rgyas ni || rgyal ba don yod pa yi gsun181|
sahs rgyas mams ni gzan mi gsun191| bdag ni hes par sahs rgyas ’gyur ||
ji ltar mkha’ la rdo ’phans pa || hes par sa la lhun bar ’gyur || 
de bzin du ni sahs rgyas kyi j| gsun ni hes par ’gyur ba bzin |j
ji ltar sems can thams cad ni || hes par ’chi bar ’gyur (27a) ba’o || 
de bzin du ni sahs rgyas kyi || gsun ni hes par ’gyur ba bzin ([
ji ltar nam ni zad pa na || hes par ni ma ’char bar ’gyur [| 
de biin du ni sahs rgyas kyi ]| gsun ni hes par ’gyur ba bzin ||
1 SDLN gi, Q kyi.
2 SDLN kyi, Q kyis.
3 SDQ pa, LN pas.
4 SDLN kyi, Q kyis.
5 N yino.
6 DQLN yan, S omits.
7 LN namkha’
8 SLN nas, DQ na.
9 SDLN rens, Q rin.
10 SLN na, DQ nas.
11 S omits: su, LN yohsu.
12 -NT ■N neso.
13 ATN  rgyasu.
14 LN ’gyuro.
15 The Jdtakanidana g d th d s  110-114 vary from B uddhavam sa gd th as 110-114, in that each o f  the four g d th d s  
omit the last line found in the B uddhavam sa gdthds.
16 SDQN ka, L ga.
17 DQLN gis, S g i.
18 DQLN gsun, S gsuns.
19 SDLN gsun, Q gsuns.
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Rifi ba ’i glen gzi
ji ltar sen ge’i gnas nas1 ni |j sen ge’i sgra ni nes pa’o || 
de bzin du ni sans rgyas kyi || gsun ni nes par ’gyur ba bzin ||
ji ltar sbmm ma smin gyur na || mnal nas nes par skye bar ’gyur j |  
de bzin du ni sans rgyas kyi || gsun ni lies par ’gyur ba bzin ||
122 .
legs so2 bdag ni sans rgyas su ’gyur ro31| de4 ltar nes par byas nas sans rgyas su5 byed pa’i chos tshol 
bas sans rgyas su6 ’gyur ba’i chos gan zig na yod | gal te sten na yod dam ’og na ’am | {Pa20} phyogs 
sam7 mtshams8 mams9 na10 yod dam ci | go rims bzin du chos kyi dbyins thams cad la brtsams nas | 
shar gyi byan chub sems dpas kyan bsnen pa dan nes par brten11 par bya ba’i dan por sbyin pa’i pha 
rol tu phyin pa gzigs so12 | j  de ltar bdag gis kyan bdag la gdams pa | mkhas pa bio gros bzaii po khyod 
kyis kyan ’di nas bzuh13 nas sbyin pa’i pha rol tu phyin pa rdzogs par bya’o || ji ltar na chu’i14 bum pa 
kha phub na bum par chu rnams mi gnas par sa la bo ba nid slar yah bum pa la mi gnas so15 || de ltar 
’di ltar nor ram | grags pa ’am | bu dan j chun ma ’am16 | yan lag dan nin lag mams ltos pa med par 
slon ba mams kyi don du thams cad gan dan gan ’dod pa la lhag ma med par byas nas sbyin te (27b) 
byan chub kyi sin drnn du bzugs17 nas sans rgyas thob bo || dan por sbyin pa’i pha rol tu phyin pa 
brtan par byas nas gnas par18 bya’o || de’i phyir gsuns pa ||
Bv I I 115-119
bdag gis sans rgyas byed pa’i chos || gan dan de ra btsal byas pa || 
sten dan ’og dan phyogs bcu dan || chos kyi dbyins kyi bar du ’o19 j|
1 S D Q L  n a s ,  N  n a .
2 N legso .
3 N  rgyasu ’gyuro.
4 SDLN de, Q da.
5 N rgyasu.
6 N rgyasu.
7 DQLN sam, S omits.
8 S D N  m t s h a m s ,  Q  ’t s h a m s ,  L  m t s h a m .
9 SDQ mams, LN omit.
10 SDLN na, Q ni.
11 S D Q  b r t e n ,  L N  b s t e n .
12 L N  g z i g s o .
13 SDQ bzuh, LN gzun.
14 D Q  c h u ’ i ,  S L N  c h u  y i .
15 LN gnaso.
16 S D Q L  n a  ’a m ,  N  m a ’ m .
17 S D Q L  b z u g s ,  N  z u g s .
18 SDQ par, LN omit.
19 S du ’o, DQLN du’o.
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Rin ba 7 glen gzi
de tshe btsal pa na ni mthon || dan por sbyin pa’i pha rol phyin || 
snon gyi skyes bu chen po yi || lam ni pha rol ljes su1 ’gro j|
’di ni re zig khyod kyis lcyan || brtan por byas nas gzuh bar gyis || 
gal te byan chub thob ’dod na || sbyin pa’i pha rol phyin par gyis ||
ji ltar bum pa gan gyur pa |{ gan gan2 kha ni phub pa na || 
chu ni lhag ma med par ’bo |j bum pa’i nan du mi gnas so31|
de bzin du ni slon ba mthon || mchog dman ’brin po gah yin pa || 
ma lus par ni sbyin par bya || kha phub4 bum pa de bzin 110 ||
123.
gzan yah sans rgyas su5 byed pa’i chos ’di ’ba’ zig ma yin par blta6 bar bya’o || lhag par tshol na7 gnis 
pa tshul khrims kyi pha rol tu phyin pa mthon nas ’di lta bu’i sems su8 gyur to || mlchas pa bio gros 
bzan po dka’ thub pa khyod kyis ’di nas bzuh nas tshul khrims kyi pha rol tu phyin pa rdzogs par 
bya’o || dper na gzan yah rgod g.yag 2es9 bya ba srog la mi lta bar rah gi mjug ma’i rna10 ma nid bsran 
ba de bzin du | khyod kyis lcyan ’di nas bzuh nas srog la mi lta bar tshul khrims bsruns na khyod kyis
sans rgyas thob par ’gyur ro11 || gnis pa tshul khrims kyi pha rol tu phyin pa brtan par (28a) byas te
gnas par bya’o || de’i phyir gsuns pa |
Bv I I 120-124
’di tsam ’ba’ zig ma yin gyi || gah zig byan chub thob byed chos || 
gzan la yah ni brtsal bar bya || gah zig chos ni thob byed pa ||
de yi tshe na tshol ba mthoh [j gnis pa tshul khrims pha rol phyin || 
snon gyi skyes bu chen po yi121| bsnen dan bsten13 par byas pas so14 ||
re zig gnis pa ’di yis ni || brtan por byas nas gzuh bar bya151|
gal te byan chub thob ’dod na161| tshul khrims pha rol phyin par gyis ||
1 N  rjesu.
2 SDNL gah, Q yah.
3 N gnaso.
4 DLN phub, SQ bub.
5 N rgyasu.
6 SDQ blta, LN lta.
7 SQLN na, D  ni.
8 N  semsu.
9 DQLN zes, S ces.
10 SDLN ma, Q sna.
11 XT >N  gyuro.
12 SQLN yi, D yis.
13 SLN bsten, D bten, Q brten.
14 LN paso.
15 SDLN bya, Q byas.
16 SDQ na, LN pa.
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ji ltar rgod g.yag rna ma ni || gan dan gaii gis bzuh1 ba na ||
ltos pa med par srog ’dor ro || rna ma la dga’ khro ba med || {Pa21}
de bzin du ni sa gzi ra || tshul khrims yohs su2 rdzogs pa dan |j
rtag tu tshul khrims kun srun byed || rgod g.yag ma ma bsrun3 pa bzin ||
124.
gzan yah sans rgyas su4 byed pa’i chos ’di ’ba’ zig ma yin par blta bar bya’o || lhag par tshol ba na 
gsum pa nes ’byuii gi pha rol tu phyin pa mthon nas ’di lta bu’i sems su5 gyur to || mkhas pa bio gros 
bzan po dka’ thub pa khyod kyis ’di nas bzun6 nas nes par ’byun ba’i pha rol tu phyin pa yah rdzogs 
par bya’o || ji ltar btson rar yun rin por bcins nas bzag pa’i mi de la ’dod par mi byed do || gzan yah sin 
tu sdug bsnal ba’i sems de la de bzin du gnas par ’dod pa med do71| de ltar ’di ltar khyod kyis kyan 
skye ba thams cad du btson8 rar bcins pa bzin byas nas | skye ba thams cad du sin tu sdug bsnal ba’i 
sems kyis grol bar ’dod pa’i (28b) sems kyis lies par ’byun ba9 mhon sum du ’gyur ro101| de ltar byas
nas sans rgyas thob par ’gyur ro11 || nes par ’byun ba’i pha rol tu phyin pa la brtan12 par byas te gnas
so131| de’i phyir gsuns pa |
Bv I I 125-129
’di tsam ’ba’ zig ma yin gyi || gah zig byan chub thob14 byed chos || 
gzan pa yah ni btsal bar bya || gah zig chos ni thob byed pa ||
de yi15 tshe na tshol ba mthon || gsum pa nes ’byun pha rol phyin161| 
snon gyi skyes bu chen po yi171| bsnen dan bsten18 par byas pas so191|
1 SDQ bzun, LN gzuh.
2 LN yoiisu.
3 SDQ bsrun, LN srun.
4 N  rgyasu.
5 N  semsu.
6 SDQ bzuh, LN gzuh.
7 L medo.
8 SDN btson, QL brtson.
9 SDQ ba, LN bar.
10 LN ’gyuro.
11 N  ’gyuro.
12 SDQ brtan, LN rten.
13 TL gnaso.
14 SDQ thob, LN ’thob.
15 SDQL de yi, N  de’i.
16 SDLN pa nes ’byun pha rol phyin, Q omits.
17 SQLN yi, D yis.
18 SLN bsten, DQ brten.
19 SDQ pa so, LN paso.
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re zig gsum pa ’di yis ni || brtan por byas te gzun1 bar bya || 
gal te byan chub thob ’dod na || nes ’byun pha rol phyin par gyis21|
ji ltar skyes bu btson3 rar bcins || yun rin4 gnas sin sdug bsnal ba || 
de la dga’ bar mi byed par || myur du ’grol5 bar ’dod par sems ||
de bzin khyod ni skye kun tu61| btson7 ra bzin du lta8 bar gyis |[ 
nes par ’byun pa snon du na91| skye ba las ni grol bar ’gyur ||
125.
gzan yah sans rgyas su10 byed pa’i chos ’di ’ba’ zig ma yin par blta bar bya’o || lhag par tshol ba na 
bzi pa ses rab kyi pha rol tu phyin pa mthon nas ’di lta bu’i sems su11 gyur to || mkhas pa bio gros 
bzan po dka’ thub pa khyod kyis ’di nas bzuh nas ses rab kyi pha rol tu phyin pa yah rdzogs par bya’o 
|| dman pa dan | ’brin po dan | chen po rnams su12 mi sems par de rnams kyi gnas su13 son ste mkhas 
pa mams la dri14 bar bya’o || ji ltar na bsod snoms la ’gro ba’i dge slon (29a) dman pa la sogs pa’i
gnas su15 son ste | rigs kyi dbye ba ma spans par go rim16 bzin du bsod shams la ’gro ba myur du rah
gi bza’ pa’i tshad thob par ’gyur ro171| de bzin du khyod kyis kyan mkhas pa thams cad kyi drah du 
son ste dri bar byas nas18 sans rgyas thob bo j| bzi pa ses rab kyi pha rol tu phyin pa la bsten19 par byas 
te20 gnas par21 gyis sig22 | de’i phyir gsuns pa |
Bv I I 130-134
’di tsam ’ba’ zig ma yin gyi || gah zig byan chub thob byed chos ||
gzan pa yah ni btsal bar bya || gah zig chos ni thob byed pa ||
1 SDQ gzun, LN bzuh.
2 SDLN gyis, Q omits.
3 SDLN btson, Q brtson.
4 SDQ rin, LN rins.
5 SDQL ’grol, N  grol.
6 SLN tu, DQ du.
7 SDLN btson, Q brtson.
8 SLN lta, DQ blta.
9 DQ na, SLN ni.
10 LN rgyasu.
I I "XTN semsiL
12 LN mamsu.
13 LN gnasu.
14 SQLN dri, D ’dri.
15 LN gnasu.
16 SL rim, DQN rims.
17 N  ’gyuro.
18 SLN nas, DQ na.
19 SDLN bsten, Q brtan.
20 S byas te, DQ N bya ste, L bya te.
21 SDLN par, Q omits.
22 SDQ sig, LN cig.
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de yi1 tshe na tshol ba mthon || bzi pa ses rab pha rol phyin || 
siion gyi skyes bu chen po yi21| bsnen dan bsten3 par byas pas so4 ||
re zig bzi pa ’di yis ni || brtan por bya ste gzuh bar bya ||
gal te byan chub thob ’dod na |J ses rab pha rol phyin par gyis || {Pa22}
ji ltar dge slon bsod snoms pa || dman dan ’brih dan chen po yi || 
rigs mams dpyod par mi byed par || de ltar bza’ ba’i zas thob bo51|
de bzin khyod kyis dus kun tu61| skye bo mkhas la yohs su7 dris ||
Ses rab pha rol phyin son bas || byan chub thob par ’gyur ba yin ||
126.
gzan yah sans rgyas su8 byed pa’i chos ni ’di ’ba’ zig ma yin par blta bar bya’o || lhag par btsal na lha 
pa brtson ’gras kyi pha rol tu phyin pa thob nas ’di lta bu’i sems su9 gyur to || mkhas pa bio gros bzan 
po dka’ thub pa khyod kyis ’di nas bzuh nas brtson ’gras kyi10 pha rol tu phyin pa yah rdzogs (29b) 
par bya’o || ji ltar ri dags kyi rgyal po sen ge dus thams cad du brtson ’gras brtan po dan ldan pa de 
bzin du khyod kyis kyan skye ba thams cad du brtson ’gras brtan par bya’o || zum pa med pa’i brtson 
’gras byas na sans rgyas thob par ’gyur ro11 || lha pa brtson ’gras kyi pha rol tu phyin pa brtan par 
byas nas gnas par gyis Sig12 j de’i phyir gsuns pa |
Bv II 135-139
’di tsam ’ba’ zig ma yin gyi || gah zig byan chub thob byed chos |j 
gzan pa yah ni btsal bar bya || gah zig chos ni thob byed pa ||
de yi tshe na tshol ba mthon || lha pa brtson ’gras pha rol phyin || 
snon gyi skyes bu chen po yi131| bsnen dan bsten14 par byas pas so15 |j
re zig lha po ’di yis ni || gal te byan chub mchog ’dod na ||
brtson ’gras pha rol phyin par gyis || brtan por byas te16 gzun17 par bya ||
1 SDLN de yi, Q de’i.
2 SQLN yi, D yis.
3 SLN bsten, DQ brten.
4 LN paso.
5 L N  t h o b o .
6 SLN tu, DQ du.
7 LN yonsu.
8 LN rgyasu.
9 LN semsu.
10 SDLN kyi, Q kyis.
11 SDQL ro, N  omits,
12 SDQ siig, LN cig.
13 SDLN yi, D yis.
14 SLN bsten, DQ brten.
15 LN paso.
16 SDLN te, Q ste.
17 SDQ gzuh, LN bzuh.
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ji ltar ri dags rgyal po ni || sdod dan ’gro ba’i gnas rnams su11| 
zum pa med pa’i brtson ’gras kyis || yid ni rtag tu brtan pa yin ]|
de bzin khyod Icy is dus kun tu2 jj brtson ’gras brtan3 por gyis la zun || 
brtson ’gras pha rol phyin gyur nas || byaii chub thob par ’gyur pa yin ||
127.
g£an yah sans rgyas su4 byed pa’i chos ’di ’ba’ zig ma yin par blta bar bya’o || lhag par tshol ba na 
drug pa bzod pa’i pha rol tu phyin pa mthon nas ’di lta bu’i5 sems su6 gyur to || mkhas pa bio gros 
bzan po dlca’ thub pa khyod kyis ’di nas bzuh nas bzod pa’i pha rol tu phyin pa yah rdzogs par bya’o || 
bzan po dan nan (30a) par byas pa la bzod par bya’o || ji ltar sa’i7 sten du gtsan ba dan mi gtsan ba gos 
par byas nas gzi8 lchro bar mi byed pa bzin du bzod cih bsran9 pa dan lhag par gnas pa de bzin du’o || 
de ltar ’di ltar khyod kyis lcyan gnod pa dah phan par byas lcyan bzod cin bsran10 par byas na sans 
rgyas thob par ’gyur ro11 || drag pa bzod pa’i pha rol tu phyin pa brtan par byas nas gnas bar gyis sig12 
[ de’i13 phyir gsuns pa |
Bv I I 140-144
’di tsam ’ba’ zig ma yin gyi14 || gah ±\g byan chub thob ’dod chos || 
gzan pa yah ni btsal bar bya || gah zig chos ni thob byed pa ||
de yi tshe na tshol ba mthon jj drag pa bzod pa’i pha rol phyin ||z 
shon gyi skyes bu chen po yi151| bsnen dah bsten16 par byas pas so171|
re zig drug pa ’di yis ni | | 18
de la ze sdah ma byas na || yah dag byan chub thob par ’gyur || (Pa23)
1 LN mamsu.
2 SLN tu, DQ du.
3 SDLN brtan, Q grtan,
4 LN rgyasu.
5 SDQ bu’i, L N b u  yi.
6 LN semsu
7 DQ sa’i, SLN sa yi.
8 SDQ gzi, LN bzin.
9 S bsran, D N  sran, Q sren, L sron.
10 S bsran, D N  sran, Q sren, L sran.
i iXI,N gyuro.
12 SD Sig, QLN cig.
13 SDQ de’i, LN de yi.
14 SDLN gyi, Q gyis.
15 SQLN yi, D yis.
16 SLN bsten, DQ brten.
U  X TN  paso.
18 SDQLN omit pada from Pali: tava dalham lcatva samadiya.
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ji ltar yah ni sa gzi la || gtsan dan mi gtsan byugs pa na ||
thams cad blugs lcyan1 bzod par byed ([ slcyug bro ba ni byed pa med ||
de bzin khyod kyis thams cad la || phan dah gnod pa byed pa na || 
bzod pa’i pha rol phyin gyur nas || byan chub yah dag thob par ’gyur ||
128 .
gzan yah sans rgyas su2 byed pa’i chos ’di ’ba’ zig ma yin par blta bar bya’o || lhag par tshol ba na3 
bdun pa bden pa’i pha rol tu phyin pa mthon nas ’di lta bu’i4 sems su5 gyur to [| mkhas pa bio gros 
bzan po dlca’ thub pa khyod kyis ’di nas bzuh nas | bden pa’i pha rol tu phyin pa yah rdzogs par bya’o 
|| thog mgo la (30b) Ihun bar gyur na yah nor la sogs pa’i phyir du ’dun pa la sogs pa’i dbah gis ses 
nas brdzun mi smra’o j |  ji ltar na tha skar6 la sogs pa’i rgyu slcar7 dus thams cad du rah rah ’gro ba’i 
lam dor nas lam gzan nas mi ’gro bar rah gi lam hid nas ’gro ba’o || de ltar ’di ltar khyod kyis kyah 
bden pa bzuh nas brdzun mi byed pas ni sans rgyas thob par ’gyur ro8 1| bdun pa bden pa’i pha rol tu 
phyin pa brtan par byas nas gnas par gyis sig91 de’i10 phyir gsuns pa |
Bv II 145-149
’di tsam ’ba’ zig ma yin gyi11 || gah tig  byan chub thob ’dod chos || 
gzan pa yah ni btsal bar bya || gah zig chos ni thob byed pa ||
de yi tshe na tshol ba mthon || bdun pa bden pa’i pha rol phyin || 
snon gyi skyes bu chen po yi121| bsnen dah bsten13 par byas pas so14 ||
re zig bdun pa ’di yis ni || brtan par byas nas gnas par gyis || 
de la rdzun15 ni mi smra bas || yah dag byan chub thob par gyis j j
ji ltar tha skar zes bya ba || lha dah mi rnams mtshuns pa16 ni || 
dus kyi lo yi dus su ni || lam gzan du ni mi ’gro’o ||
1 SDLN kyah, Q kyi.
2 N  rgyasu.
3 DQLN na, S omits.
4 SDQ bu’i, LN bu yi.
5 LN semsu.
6 SDQL skar, N  slcad.
7 SDQ la sogs pa’i rgyu skar, LN omit.
8 LN ’gyuro.
9 SDLN gig, Q cig.
10 SDQ de’i, LN de yi.
11 SDLN gyi, Q gyis.
12 SQLN yi, D yis.
13 SLN bsten, DQ brten.
14 N  paso.
15 SLN rdzun, DQ brdzun.
16 SLN pa, DQ par.
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khyod kyis lcyan ni de bzin bden || bden pa bzuh nas mi ’gro ba || 
bden pa’i pha rol phyin gyur pas || byan chub yah dag thob par ’gyur ||
129 .
gzan yah sans rgyas su1 byed pa’i chos ’di ’ba’ zig ma yin par blta bar bya’o || lhag par tshol ba na 
brgyad pa lhag par gnas pa’i pha rol tu? phyin pa mthon nas ’di lta bu’i sems su3 gyur to || mkhas pa 
bio gros bzan po dlca’ thub pa khyod kyis ’di nas (31a) bzuh nas lhag par gnas pa’i pha rol tu phyin pa 
yah dag par4 rdzogs par bya’o || gah zig lhag par gnas par gyis 5 de la lhag par gnas na g.yo ba med par 
’gyur ro61| ji ltar na ri bo ni7 phyogs thams cad nas rlun gis bskyod kyah g.yo bar mi ’gyur zin bslcyod
par mi ’gyur8 cin || rah gi gnas zig9 tu gnas so || de ltar ’di ltar khyod kyis kyah bdag hid lhag par gnas
pa rnams mi g.yo bar gyur na sans rgyas thob par ’gyur ro101| brgyad pa lhag par gnas pa’i pha rol tu 
phyin pa brtan par byas nas gnas par gyis sig11 | de’i phyir gsuns pa |
Bv I I 150-154
’di tsam ’ba’ zig ma yin gyi j| gah zig byan chub thob ’dod chos |j 
gzan pa yah ni btsal12 bar bya || gah zig chos ni13 thob byed pa || {Pa24}
de yi tshe na tshol ba mthon || brgyad pa lhag gnas pha rol phyin || 
snon gyi skyes bu chen po yi14 || bsnen dah bsten15 par byas pas so16 ||
re zig17 brgyad pa ’di yis ni || brtan par bya ste gnas par gyis }| 
de la khyod ni g.yo med pas || yah dag byan chub thob par ’gyur ||
ji ltar ri bo’i brag chen po || g.yo ba med cin legs par gnas || 
rlun chen pos ni g.yo ba med || rah gi gnas su gnas pa nid ||
de bzin khyod kyis18 lhag gnas par || thams cad du ni mi g.yo bar || 
lhag gnas pha rol phyin gyur pas || yah dag byan chub thob par ’gyur ||
1 N  rgyasu.
2 SDQL tu, N  omits.
3 N  semsu.
4 S dag par, DQLN omit.
5 SLN omit, DQ la.
6 N  ’gyuro.
7 SDQL ni, N na.
8 SDQL ’gyur, N  gyur.
9 SDQ zig, LN zag.
10 N  ’gyuro.
11 SDQ Sig, QL cig.
12 SDQN btsal, L brtsal.
13 SDQ ni, LN ’di.
14 SQLN yi, D yis.
15 SLN bsten, DQ brten.
16 N  paso.
17 SDQN zig, L Sig.
18 SDQ kyis, LN kyi.
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130.
gzan yah sans rgyas su1 byed pa’i chos ’di ’ba’ zig ma yin par (31b) blta bar bya’o || lhag par tshol ba 
na dgu pa byams pa’i pha rol tu phyin pa mthon bas de lta bu’i lchanis su2 gyur to || mkhas pa bio gros 
bzan po dka’ thub pa khyod kyis ’di nas bzun nas byams pa’i pha rol tu phyin pa yah rdzogs par bya’o 
|j phan pa dah mi phan par gyur kyah sems gcig tu bya’o || ji ltar chu ni sdig pa can gyi skye bo dah 
dge ba’i skye bos kyah bsil bar gyur cin gcig tu mtshuhs par byas nas reg go3 || de ltar na ’di ltar 
khyod kyis kyah sems can thams cad4 la byams pa’i sems gcig tu gyur nas sans rgyas thob par ’gyur 
ro51| dgu pa byams pa’i pha rol tu phyin pa brtan par byas te gnas par gyis Sig61| de’i phyir gsuns pa |
Bv I I 155-159
’di tsam ’ba’ zig ma yin gyi || gah zig byan chub thob ’dod chos j| 
gzan pa yah ni btsal7 bar bya || gah zig chos ni8 thob byed pa ||
de yi9 tshe na tshol ba mthon || dgu pa byams pa’i pha rol phyin || 
snon gyi skyes bu chen po yi101| bsnen dah bsten11 par byas pa’o |[
re zig dgu pa ’di yis ni j| byams par byas te gnas par gyis ||
gal te byan chub thob ’dod na || byams pa mtshuhs pa med par ’gyur ||
ji ltar chu zes bya ba la || dge ’am sdig pa’i skye bo ni ||
mtshuhs par bsil bar gyur la reg [j rdul dah dri ma spon12 bar byed131|
de ltar khyod kyis mi phan dah || phan la’an mtshuhs par byams par bya || 
byams pa’i pha rol phyin gyur nas || yah dag byan chub thob par ’gyur |j
131.
gzan yah sans rgyas su14 (32a) byed pa’i chos ’di ’ba’ zig ma yin par blta bar bya’o || lhag par tshol ba 
na bcu pa btan snoms kyi pha rol tu phyin pa mthon nas ’di lta bu’i15 sems su16 ’gyur17 to || mkhas pa 
bio gros bzan po dka’ thub pa khyod kyis ’di nas bzuh nas btan snoms kyi pha rol tu phyin pa yah
1 LN rgyasu.
2 LN ldiamsu.
3 L rego.
4 SDLN thams cad, Q omits.
5 LN ’gyuro.
6 SD Sig, QLN cig.
7 SDQL btsal, N  brtsal.
8 SDQ ni, LN ’di.
9 SDLN de yi, Q de’i.
10 SQLN yi, D yis.
11 SLN bsten, DQ brten.
12 SDLN spon, Q sbos.
13 SDLN byed, Q byad.
• 4  T  \ TLN rgyasu.
15 SDQ bu’i, LN bu yi.
16 LN semsu.
17 SDQ ’gyur, LN gyur.
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rdzogs par bya’o || bde ba ’am sdug bsnal yah bar ma la gnas par bya’o || ji ltar sa gzi la gtsan ba dan 
mi gtsan bas byugs kyan bar mar gnas par ’gyur ro11| de ltar ’di ltar khyod kyis kyah bde ba dah sdug
bsnal ba la bar mar gnas par gyur na sans rgyas thob par ’gyur ro2 1| bcu pa btah snoms kyi pha rol tu
phyin pa brtan par byas la gnas par gyis sig31 de’i phyir gsuhs pa | {Pa25}
Bv I I 160-164
’di tsam ’ba’ zig ma yin gyi || gah zig byan chub thob ’dod chos | j  
gzan pa yah ni btsal bar gyis || gah zig chos ni thob byed pa ||
de yi tshe na tshol ba mthon || bcu pa btah snoms pha rol phyin [| 
shon gyi skyes bu chen po yi4 || bsnen dah bsten5 par byas pas so61|
re zig7 bcu pa ’di yis ni | j  brten8 par byas nas gnas par gyis || 
sran ni gah bar ’gyur ba bzin || yah dag byan chub thob par ’gyur ||
ji ltar sa gzi zes bya la || gtsan dah mi gtsan byugs9 pa na || 
ltos pa med cih btah snoms pas || khro ba med par spon ba yin ||
ji ltar khyod kyis lcyan bde sdug || dus rnams kun tu sran bzin du ||
btah snoms pha rol phyin gyur nas || yah dag byan chub thob par ’gyur j[ (32b)
132.
de nas bsams pa | ’jig rten pa ’di rnams byan chub sems dpa’ la byan chub rdzogs par byed pa dah 
sans rgyas su10 byed pa’i chos de rnams nid do j| pha rol tu phyin pa bcu dor na g£an med do || pha rol 
tu phyin pa bcu po ’di ni sten gi nam mkha’11 na yah med do | j  ’og gi sa gii la yah med do121| Sar la 
sogs pa’i phyogs mams na yah med do13 |j bdag nid kho na’i snin gi Sa’i nan na gnas so14 || de ltar 
de’i15 snin la so sor16 gnas pa mthon nas thams cad brtan par bya ste gnas par bya’o || yah dah yah du 
dran par bya ste lugs las byun ba dah lugs las zlog17 pa brten18 par byed do19 j| tha ma nas bzuh ste
1 LN ’gyuro.
2 LN ’gyuro.
3 SD Sig, QLN cig.
4 SQLN yi, D  yis.
5 SLN bsten, DQ brten.
6 LN paso.
7 SDQN zig, L Sig.
8 SDQ brten, LN brtan.
9 SDLN byugs, Q byug.
10 LN rgyasu.
11 LN namkha’
12 L medo.
13 L medo.
14 LN gnaso.
15 DQ de’i, SLN de yi.
16 DQ sor, SLN so.
17 SLN zlog, D bzlog, Q zlag.
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thog ma’i bar bsam par bya’o || dan po nas bzun nas tha ma’i bar bsam mo || dbus nas bzuh nas thog 
ma dan1 tha ma’i bar bsam par bya’o |j thog ma dah tha ma nas bzuh nas dbus ltyi bar blta2 bar bya’o || 
lus yons su3 gton4 ba ni pha rol tu phyin pa zes bya ba’o5 1| phyi’i6 Ions spyod yons su7 gton ba ni ne 
ba’i pha rol tu phyin pa zes bya ba’o || srog yons sus gton ba ni don dam pa’i pha rol tu phyin pa zes 
bya ba’o91| pha rol tu phyin pa bcu po dah || ne ba’i pha rol tu phyin pa bcu po dah || don dam pa’i pha 
rol tu phyin pa bcu po’o101| me’i 11 stens su12 ’bru mar bskol ba bzin du khor yug gi nan du rgya mtsho 
chen po ri bo mchog rab kyis13 bsrub pa bzin du dran par bya ste || de’i14 pha rol tu phyin pa bcu dran 
par byas nas chos kyi gzis ’bum phrag gnis dah | ston phrag bzi bcu lhag (33a) pa’i sa chen po ’di’i15 
stugs la glah po che’i16 rkan pas gnon cin smyug ma ’chag pa bzin du’o || bur sin gi ’khrul ’khor bzin 
du btsir ba dah sgra chen po sgrogs pa b:zin du yah dag par sgrogs so17 j |  rab tu g.yos so18 | j  yah dag par 
rab tu g.yos te rdza mkhan gyi ’khor lo bzin no || ’bru mar gyi ’khrul ’khor bzin du yons su19 bskor 
ro20 || de’i phyir gsuns pa j
Bv I I 165-167
’di yi ’jig rten de mams nid || gah zig byan chub thob byed chos ||
’di ni steh dah gzan na’ah med || brtan par bya ste sems la zog21 ||
rah bzin gyis ni g.yo med par || ’di yi chos ni dran par byed || 
chos kyi gzi yi sa gzi ni || ’jig rten stoh phrag rab tu g.yos ||
18 S brten, DQLN brtan.
19 SDQ byed do, LN bya’o.
1 SDQL dah, N nas.
2 SDQ blta, LN lta.
3 LN yonsu.
4 SDQ gton, LN bton.
5 SD bya ba’o, QLN bya’o.
6 SDLN phyi’i, Q phyi m a’i.
7 LN yonsu.
8 LN yonsu.
9 SDLN bya ba’o, Q bya’o.
10 SDQN p o’o, L p o  ’o.
11 DQ m e’i, SLN me yi.
12 LN stensu.
13 SDQN kyis, L gyis.
14 DQ de’i, SLN de yi.
15 DQ ’d i’i, SLN ’di yi.
16 SLN che’i, DQ ches.
17 LN sgrogso.
18 TL g.yoso.
19 LN yonsu.
20 N bskoro.
21 SDQ zog, LN zig.
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Rin ba ‘i glen gzi
sems med pa yi1 sa gzi ni || bur Sin ’khrul ’khor bzin du btsir [|
’bru mar ’khrul ’khor bzin du ’khor |[ de ltar sa ni rab tu g.yos || {Pa26}
sa chen po ’di g.yos pas dga’ ba can gyi gron khyer na gnas pa’i mi rnams ldan bar ma nus te | bskal 
pa’i mtha’ yi2 rlun gis bslcyod pa’i sa’i sin chen po g.yos pa bzin brgyal ba dah bag med pas ’gyel bar 
gyur to j| bum pa la sogs pa’i snod ni ’dzad3 pa dah | phan tshun du phrad4 pa’i sgra dah phye ma dah 
dum5 bur gyur to || skye bo thams cad ’jigs par gyur nas ston pa’i druh du6 ne bar son no71| bcom ldan 
’das ci lags | ’di’i klu ’khrugs pa ’am | ’di’i ’byun po ’am | gnod sbyin nam | lha mams sam | gzan 
rnams ’khrugs sam | bdag (33b) cag gis ’tshal bar ma gyur to || g£an yah ’di’i skye bo chen po thams 
cad la he bar ’tshe bar gyur to || ci’i8 rgyu ’di’i ’jig rten gyi sdig pa las gyur ram9 | yah na dge ba las10 
gyur | bdag cag la11 ’di mams kyi rgyu mtshan rnams gsun du gsol 2es zus so12 || ston pas de rnams kyi 
gtam thos nas khyed mams ’jigs par ma byed cig | khyed rnams cun zad kyah ma sems sig13 | mtshan 
ma ’di mams la khyed rnams la ’jigs pa med do14 || gah tshe dag gis de15 rin mkhas pa bio gros bzan 
po dka’ thub pa ma ’ons pa na go ta ma16 zes bya ba’i sans rgyas su17 ’gyur ro18 zes luh bstan19 to || de 
ni ’dir pha rol tu phyin pa dran par byed do20 || des21 pha rol tu phyin pa dran par byed cin dpyod do || 
de’i chos kyi gzi brjid kyis22 ston phrag bcu’i ’jig rten gyi khams thams cad skad cig tsam gyis g.yo ba 
dah sgra ’byin no zes gsun no231| de’i phyir gsuns pa |
Bv I I 168-174
1 SDLN pa yi, Q pa’i.
2 SDQ yi, LN yis.
3 SDQL ’dzad, N  mdzad.
4 SDQL phrad, N  ’phrad.
5 SDQN omit, L bum.
6 DQLN du, S omits.
7 N sorio.
8 SDQ c i’i, LN ci yi.
9 DQLN ram, S tarn.
10 SDLN las, Q la.
11 SDLN gyur bdag cag la, Q omits.
12 L zuso.
13 SD Sig, QLN cig.
14 L medo.
15 DN de, SQL di.
16 DLN go ta ma, S g o ’u ta ma, Q go rta ma.
17 LN rgyasu.
18 LN ’gyuro.
19 SDQN bstan, L brtan.
20 L byedo.
21 DQLN des, S de.
22 SDLN kyis, Q kyi.
23 LN gsuno.
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Rin ba ’i glen gzi
ji srid ’Ichor mams yod pa la || sans rgyas kyi1 ni sbrel bas na || 
de ni de m  sdug bsnal sems || brgyal bar gyur nas sa la nal ||
bum pa ston phrag du ma dah || snod chen2 brgya phrag man po rnams || 
der ni phye ma zib mor gyur | j  phan tshun thug cin3 ’chag4 pas so51|
brgyal dah skrag dah ’jigs pa dah || gnod cin gzirba’i sems kyis ’gyel || 
skye bo thams cad gcig tu ’dus || mar me mdzad kyi drun du son ||
’jig rten pa rnams ci phyir gyur || dge ba’m6 yah na7 sdig gam ci ||
’jig rten lam la her ’tshe8 byun || spyan (34a) ldan legs par gsun du gsol ||
de rnams kun la chos bstan9 cin |j thub pa chen po mar me mdzad j j  
’jigs par ma byed dbugs dbyuh gis || ’di yi sa gzi g.yo bas ni ||
gah zig de10 rin bdag luh bstan j| ’jig rten pa mams sans rgyas ’gyur || 
de ni chos ni dran par byed || snon gyi rgyal ba bsten11 byas sin ||
de yi chos mams dran byed pas || sans rgyas sa ni ma lus pa || 
des na ’di yi12 sa mams g.yos j| lha dah bcas pa ston phrag bcu ||
skye bo chen po rnams kyis de b:zin gsegs pa’i gsun thos pas dga’ ba dah tshim pa skyes nas | me tog 
dah | dri bzan dah | byug pa rnams blahs te dga’ ba can gyi gron khyer nas ’thon13 nas | byan chub 
sems dpa’i drah du son ste me tog la sogs pas mchod nas phyag dah bstod pa bya ste14 dga’ ba can gyi 
gron khyer hid du gnas so15 || byan chub sems dpas kyah pha rol tu phyin pa bcu dran par byas nas 
brtson ’grus brtan par bya ste16 lhag par gnas nas stan las Ians so17 |j de’i phyir gsuns pa | {Pa27}
Bv I I 175-176
sans rgyas kyi ni gsun thos nas || de ma thag tu ’jigs med sems || 
thams cad bdag gi drun du ’ons jj slar yah phyag ni byas nas so181|
1 SDQ kyi, LN kyis.
2 SDQ chen, LN byed.
3 DQLN cin, S cig.
4 SDQ ’chag, LN chag.
5 N  paso.
6 SDQ ba’am, LN a’m.
7 DQ na, SLN ni.
8 SDL ’tshe, QN ’tsho.
9 SDLN bstan, Q brtan.
10 DLN de, SQ di.
11 SDLN bsten, Q brten.
12 SDQ ’di yi, LN yis.
13 SDLN ’thon, Q mthon.
14 SLN bya ste, DQ byas te.
15 LN gnaso.
16 SDQ ste, LN te.
17 LN lahso.
18 LN naso.
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Rin ba 7 glen gzi
sans rgyas yon tan sems par byed | | 1
de tshe bdag gis stan las Ians || mar me mdzad la phyag byas so21|
de nas byan chub sems dpa’ stan las Ians pa na ston phrag bcu’i lha thams cad ’dus nas lha’i me tog 
dah dri bzan gis mchod pa byas j ’phags pa (34b) bio gros bzan po dka’ thub pa de yis de3 rin stobs 
bcu dah ldan pa’i mar me mdzad kyi zabs dran du don chen po don du gfier ba’i phyir don du gner to 
|| de yis de rnams la bar gcod4 med cin rdzogs par ’gyur ro5 |j de la ’jigs pa med pa dah | zum pa med 
par ’gyur ro61| sku la nad cun zad kyah mi ’byuh zin myur du pha rol tu phyin pa rdzogs par byas nas 
yah dag par rdzogs pa’i sans rgyas grab par gyis sig7 | ji ltar me tog can gyi 6in ham ’bras bu can gyi 
sin dus su me tog smin pa dah ’bras bu smin pa nid do || de bzin du khyod kyis kyah de’i dus su lhag 
par gnas par byed pa la myur du mchog rdzogs par byed pa la sogs pa’i bstod pa dah bkra sis pas 
bstod do || de bzin du bstod pa byas nas lha mams rah rah gi gnas su son ho || byan chub sems dpas 
kyah lha la sogs pa’i bstod pa thos par byas nas | bdag gis pha rol tu phyin pa bcu rdzogs par byas te 
bskal pa grans med pa bzi dah | ’bum phrag gcig lhag pa’i mthar sans rgyas thob par ’gyur bas brtson 
’gras brtan po lhag par gnas nas nam mkha’8 la ’phags te gahs can gyi gnas nid la gsegs so9 || de’i 
phyir gsuns pa |
Bv I I 177-187
lha dah mi yi me tog rnams || lha dah mi mams gnis ka yis j| 
stan las Ians par gyur nas ni j| me tog mtshuhs par bsdus nas so101|
lha dah mi mams gnis ka11 yah || thams cad zi bar gyur zes12 bstod || 
khyod kyi chen po don du gner || ji ltar ’dod pa de thob bo131|
dus min ’chi (35a) ba rin du son || nad rnams thams cad hams par gyur || 
khyod la bar chad mi ’byun no141| mchog gi byan chub myur du thob ||
ji ltar dus su sleb pa na || ljon Sin me tog bye bar gyur ||
de bzin khyod kyis15 dpa’ chen pos || sans rgyas ye ses me tog gyur ||
1 SDQLN omit Pali pada\ dalham lcatvana manasam.
2 N  byaso.
3 SDQL de, N  da.
4 SD gcod, Q chod, LN bcod.
5 LN ’gyuro.
6 N  ’gyuro.
7 SDN sig, QL cig.
8 LN namkha’.
9 LN gSegso.
10 -rL gnaso.
11 SDQN ka, L ga.
12 DQLN zes, S ces.
13 L thobo.
14 LN ’byuno.
15 SQLN kyis, D  kyi.
352
Rin ba 7 glen gzi
gan zig ji ltar rdzogs sans rgyas || pha rol phyin bcu rdzogs par byas || 
de bzin khyod kyi dpa’ chen pos || pha rol phyin bcu rdzogs par gyis [|
ji ltar gah zig rdzogs sans rgyas || byan chub snin po rdzogs par gyur |j 
de bzin khyod kyi dpa’ chen pos || rgyal ba’i byan chub rdzogs par gyis ||
gah zig ji ltar rdzogs sans rgyas jj chos kyi ’khor lo bskor bar gyur || 
de bzin khyod kyi dpa’ chen pos jj chos kyi ’khor lo bskor bar gyis ||
ji ltar zla ba na ba bzin || yons su1 dag pas ’od ’gyed pa ||
de bzin khyod kyis2 bsam rdzogs pa’i || ston phrag bcu yi ’od phyuh zig3 |j
hi ma sgra gcan4 las grol ba || tsha 2in 5od zer rab tu ’gyed |j {Pa28} 
de bzin ’jig rten grol byas nas || khyod kyi dpal ldan ’od zer phyuh51|
gah zig ji ltar chu klun ni || rgya mtsho chen po’i rjes su6 ’gro || 
de ltar lha mi’i ’jig rten tshogs |[ khyod kyi rjes su7 ’jug par ’gyur ||
de mams khyod la bstod cin bsnags || chos bcu po la gnas byas nas || 
de yi chos mams rdzogs byed cin || de tshe nags tshal chen por phyin j|
mkhas pa bio gros bzan po’i gtam (35b) du bya ba rdzogs so81| ||
133.
dga’ ba can gyi gron khyer du gnas pa mams gron khyer du zugs nas sans rgyas la sogs pa’i dge slon 
gi dge ’dun mams la sbyin pa chen po btan9 ho || ston pas de rnams la chos bstan cin bstan nas skye bo 
man po skyabs su10 ’gro ba la gnas par byas te jj dga’ ba can gyi gron khyer nas ’thon11 te lhag par 
gnas pa ji srid ’tsho’i12 bar de srid du gnas nas | sans rgyas kyi ’phrin13 las thams cad byed cih go rim14 
bzin du lhag ma med par yons su15 mya nan las ’das pa’i dbyins su16 yons su17 mya nan las ’das so181|
1 LN yonsu.
2 SDQ kyis, LN kyi.
3 S zig, DQLN cig.
4 S sgra gcan, Q dgra can, LN sgra can. Pali: Rahu, cf. M vy no. 3 3 9 2 ,  Rahu = sGra gcan,
5 SDQ phyuh, LN byun.
6 LN ijesu.
N  rjesu.
8 SDQ rdzogs so, L rdzogs shyo, N  rdzogso.
9 S btah, DQ gtan, L gton, N  gtorio.
10 LN skyabsu.
11 SDQ ’thon, LN thon.
12 SD ’tsho’i, QLN ’tsho yi.
13 SDQ ’phrin, LN phrin.
14 SLN rim, DQ rims.
15 LN yonsu.
16 N  dbyinsu.
17 LN yonsu.
18 LN ’daso.
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Rin ba ’i glen gzi
de la cun zad brjod pas de thams cad la sans rgyas kyi rgyud la brjod pa’i rigs1 pa de bzin du2 rig par 
bya’o || de la gsuns pa |
Bv II 188-206, 212-213, 215-218
de tshe khyed3 rnams mchod ston byed || dge ’dun dah bcas ’jig rten ’dren || 
de la skyabs su4 ’gro ba yin || ston pa mar me mdzad pa la ||
de bzin gsegs pas nes gsuhs pa’i || gah zig skyabs su5 ’gro bar gyur || 
gah zig tshul khrims lha dah ldan || gzan yah tshul khrims bcu po yi ||
gah zig la ni gz:an byin6 pa || mchog gi ’bras bu bzi po dah || 
gah zig la ni mtshuhs med chos || so so yah dag rig pa byin ||
phun tshogs mchog ni gah zig la || brgyan nas mi yi khyu mchog byin j| 
gah zig la ni rig pa gsum || mhon par Ses pa drug la zugs ||
de yis7 rig pa skye bo’i tshogs || thub pa chen po’i gdams pa byin || 
de yis rgya chen por ni gyur || (36a) ’jig rten mgon po’i bstan pa8 la’o ||
khyu mchog phrag pa9 ’gram chen po || mar me mdzad kyi mtshan dah ldan || 
skye bo man po sgrol bar byed j| nan ’gro yons su10 grol bar byed ||
grol ba’i phyir du skye bo mthon || ston phrag brgya yi dpag tshad du || 
slcad cig tsam gyis11 ne bar son || thub pa chen po de mkhyen phyir ||
dah por ’dus pa’i sans rgyas kyis || bye ba brgya po rtogs par byas |j 
mgon po ’dus pa gnis pa ni || ’bum phrag gcig gis rtogs par byas ||
gah tshe lha yi gnas su12 ni || sans rgyas kyis13 ni chos bstan no141| 
bye ba ston phrag dgu bcu yi |j ’dus pa gsum pa la ni gyur || {Pa29}
de mams ’dus pa gsum du gyur || ston pa mar me mdzad kyi ’o151| 
bye ba ston phrag brgya yis ni || dah po16 yi ni ’dus pa yin ||
1 SDQ rigs, LN rig.
2 SLN du, DQ omit.
3 SLN khyed, DQ khyod.
4 LN skyabsu.
5 LN skyabsu.
6 SQLN byin, D phyin.
7 SDQ yis, NL yi.
8 S pa, DQLN omit.
9 SDQL pa, N  bla.
10 LN yonsu.
11 LN gyis, SDQ gyi.
12 rL gnasu.
13 SDQ kyis, LN kyi.
14 N  bstano.
15 S kyi ’o, DQLN k yi’o.
16 SDQ po, LN por.
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Rin ba ’i glen gzi
slar yah na ra dha yi1 phur || rgyal ba gcig pur bzugs pa ni || 
zag pa’i dri ma zad pa yi2 || bye ba brgya ni zi ba dan ||
dpa’ bo chen po ji srid bzugs || ri yi sten na blta3 na sdug4 1| 
ston phrag bye ba dgu bcu yis || de tshe thub pa yi ni ’khor ||
bdag gis de yi5 dus su ni || sdom brtson dlca’ thub pa yi mchog || 
bdag ni bar snari la ni ’gro || mnon ses lha yi pha rol son ||
ston phrag bcu dah ni su ni || chos la ’dus par gyur pa’o || 
gcig dah gnis kyi ’dus pa ni || bgran du med cin grans med do61|
rgya che ded dpon can Ses pa || de tshe rdzu ’phrul ldan zin rdzogs jj 
bcom ldan ’das ni mar me mdzad |[ (36b) bstan pa sin tu dag cin mdzes |j
’bum phrag bzi po mams la ni || mnon ses dmg dah rdzu ’phrul ldan jj 
mar me mdzad ni ’jig rten mkhyen || rtag tu ’khor mams yons7 dag ldan ||
gah zig de yi dus su ni || mi rnams dnos po gton ba dah || 
sems kyi lhag ma ma8 thob pa || de mams skur pa ’debs par gyur ||
me tog bzan po’i tshig rned9 pa || dgra bcom mams ni de dah mtshuhs || 
dri ma med cin zag pa zad || lha dah mi mams ne bar mdzes ||
gron khyer dga’ ba can zes pa || bio gros bzan po rgyal po’i rigs || 
yum ni bio gros bzan mo yin || ston pa mar me mdzad yin no101|
bkra sis bzan po he rgyal ni || nan thos mams kyi mchog yin no || 
legs ’ons £:es pa he gnas yin || ston pa mar me mdzad pa’o ||
dga’ ba hid dah Sin tu dga’ || nan thos ma yi11 mchog yin no12 j| 
bcom ldan de yi byan chub sin jj pirn pa la zes bya ba yin ||
mtho tshad khru ni brgyad cu13 pa || thub pa chen po mar me mdzad || 
sin bzin rab tu ’bar ba yi j| me tog sa la’i14 sin rgyas bzin j|
lo ni ston phrag brgya ru ni || dran sron chen po de yi15 tshe || 
de srid du ni gnas pa ste || skye bo man po sgrol bar byed ||
1 SDQL na ra dha yi, N  na ra dhi ya.
2 SDLN pa yi, Q pa’i.
3 SDQ blta, LN lta.
4 SDLN sdug, Q bsdug.
5 SDQ yi, LN yis.
6 L medo.
7 DQLN yoiis, S yon.
8 SDQN ma, L omits.
9 SDQ rned, LN shed.
10 rL ymo.
11 SD ma yi, QLN m a’i.
12 LN yino.
13 SDLN cu, Q bcu.
14 SD sa la ’i, QLN sa la ’i.
15 SDLN de yi, Q de’i.
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Rin ba ’i glen gzi
chos kyi snan bar byas nas ni || skye bo man po yah dag sgrol || 
me yi phun po bzin du gsal || de nas nan thos dah bcas ’das ||
de yah rdzu ’phrul de grags pa || rin chen ’khor lo de zabs la ||
thams cad kun nas (37a) bral ba dah || ’dus byas chos mams gton ba ’o11|
Bv III 1 {Pa30}
mar me mdzad kyi ’og tu ni || ’dren pa ko ndi nya2 zes pa ||
gzi brjid dpag med mtha’ yas grags || rin la sems dpa’ gzal du med ||
134.
slar yah bcom ldan ’das mar me mdzad kyi3 ’og gi char bskal pa grans med pa gcig ’das nas | ston pa’i 
’dren pa kb ndi nya4 i&s bya ba by on no || de’i5 yah nan thos ’dus pa gsum du gyur to |j ’dus pa dah po 
la bye6 ba ston phrag brgya’o7 |j ’dus pa gnis pa la bye ba ston phrag gcig go81| ’dus pa gsum pa la ni 
bye9 ba phrag dgu bcu’o || de’i10 tshe byan chub sems dpa’ rnam par rgyal ba z:es bya ba ’khor los11 
sgyur ba’i rgyal por gyur to || bye ba ston phrag brgya’i12 grans kyis sans rgyas la sogs pa dge slon gi 
dge ’dun chen po rnams la sbyin pa chen po btah no13 || ston pas byan chub sems dpa’ sans rgyas su 
’gyur ro14 zes lun bstan par byas nas chos bstan no || des ston pa’i chos thos nas rgyal srid spans nas
rab tu byun no15 j| des sde snod gsum po bslabs nas snoms par ’jug pa brgyad dah mnon par Ses pa lha
bskyed16 do17 |J bsam gtan ma bor bar tshahs pa’i ’jig rten du skyes so18 |j slar yah sans rgyas kd ndi 
nya19 de’i20 gron khyer dga’ ba can yin no || sin tu dga’ ba’i rgyal po ni yab bo || rigs bzan21 lha mo ni
1 S ba ’o, DQLN ba’o.
2 D 1<5 ndi nya, S lco’u di nya, QLN k5 di nya. Pali: Kondanha, cf. Mvy no. 1031 (1) Ajnata-kaundinya =  Kun 
Ses kau ndi nya.
3 SDLN kyi, Q kyis.
4 D ko ndi nya, S k o’u di nya, QLN k5 di nya.
5 SDQ de’i, LN de yi.
6 SQLN bye, D bya.
7 SDLN brgya’o, Q brgyad do.
8  X TN gcigo.
9 SDQN bye, L bya.
10 SDQ de’i, LN de yi.
11 DQ los, SLN lo.
12 DQ brgya’i, SLN brgya yi.
13 S btah ho, DQ gton ho, LN gtono.
14 LN rgyasu ’gyuro.
15 LN byuno.
16 SQLN bskyed, D bslcyod.
17 L bskyedo.
18 LN skyeso.
19 D lc5 ndi nya, S k o ’u di nya, QLN ko di nya.
20 DQ de’i, SLN de yi.
21 SDQ bzan, LN bzahs.
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Rin ba 7 glen gzi
yum mo! |j bzan po dan legs bzan gnis ni nan thos rnams kyi mchog go2 || mi ’gal ba3 zes bya ba ni 
iie gnas so41| rgyal (37b) ma dah ne rgyal ma ni nan thos ma’i mchog go || byan chub kyi dge ba’i sin 
ni sa lya’o5 1| sku’i mtho tshad du khru brgyad cu rtsa brgyad do6 1| sku tshe’i tshad ni lo ston phrag 
brgya’o ||
135.
de’i ’og gi char bskal pa grans med pa gcig ’das nas bskal pa gcig gi nan de nid du sans rgyas bzi 
byon par gyur to || bkra sis bzan po dah | thugs bzan po dah | nam gra can dah | mdzes7 pa can no || 
bcom ldan ’das bkra sis bzan po’i nan thos kyi ’dus pa gsum du ’gyur8 te | de’i9 ’dus pa dah po ni bye 
ba ston phrag brgya’i dge slon ho || gnis pa la !0 bye ba11 ston phrag gcig go || gsum pa la bye ba phrag 
dgu bcu’o || ma’i spun gyi gzon nu kun dga’ bo zes bya ba bye ba phrag dgu bcu’i ’khor dah bcas pa 
ni chos nan pa’i phyir du’o || ston pa’i ne bar gnas pa rnams son no12 || ston pa de’i snon13 gyi gtam 
mams go rims bzin du brjod par bya’o || de ’khor dah bcas pa so so yah dag par rig pa dah dgra bcom 
pa thob bo14 || ston pa des rigs kyi bu mams la snar gyi spyod pa mams la blta zin rdzu ’phrul las byun 
ba’i lhun bzed dah chos gos mams gzigs te | phyag g.yas pa brkyah15 nas dge slon mams tshur £og cig 
ces gsuns pa dah | thams cad de ma thag nid du rdzu ’phrul las byun ba’i lhuii bzed dah chos gos 
bzun16 nas gnas brtan lo drug cu Ion pa biin  du gyur te | cho ga17 phun sum tshogs par gyur nas ston 
pa la phyag byas te ’khor du gyur to || ji ltar gzan (38a) yah sans rgyas gzan mams la kun nas khm 
brgyad cu pa’i18 sku tshad nid kyi ’od du gyur to || bcom ldan ’das de nid kyi sku’i ’od de lta bu nid 
ma yin gyi | dus rtag tu ston phrag bcu’i ’jig rten gyi khams su19 ’phro zin gnas te | sin dah j sa dah | ri 
dah | rgya mtsho la sogs pa’i phyogs lhag ma mams dah | tshan bah la sogs pa gser gyis spras pa bzin 
no || sku tshe’i tshad ni ston phrag dgu bcu’o || de rnams kyi dus20 la zla ba dah ni ma la sogs pa la rah
1 LN yumo.
2 L mchogo.
3 SDQ ba, LN omit.
4 LN gnaso.
5 D Sa lya’o, S sa lya ’o, Q sa la bya’o, LN Sa lya’o.
6 L brgyado.
7 SQLN mdzes, D nines.
8 SDQ ’gyur, LN gyur.
9DQ de’i, SLN de yi
10 SDLN omit, Q ni.
11 DQLN bye ba, S omits.
12 L sono.
13 DQ snon, SLN shun.
14 N  thobo.
15 SDQ brkyah, LN rkyan.
16 SDQ gzuh, LN gzuh.
17 SDLN cho ga, Q chog.
18 SDLN cu pa’i, Q bcu’i.
19 LN khamsu.
20 SLN dus, DQ lus.
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Rin ba ’i glen gzi
gi ’od kyi snan ba’i nus pa med do1 j| mtshan mo dah nin mo’i bye brag mi ses so2 || {Pa31} sems 
can rnams kyi nin mo ni ma sar ba bzin du sans rgyas kyi ’od kyis rtag tu ’gro bar byed do31| mtshan 
mo me tog zum pa dah sna dro’i4 dus su5 bya mams skad ’byin pa la sogs pa la brten pas6 ’jig rten pas7 
nin mtshan Ses par byed do8 1| yah dag par rdzogs pa’i sans rgyas g£an rnams la ci’i phyir ’di lta bu 
med pa yin nam | med pa ni ma yin te | de rnams kyis lcyan dgons par gyur na | ston phrag bcu’i ’jig 
rten gyi khams su9 gyur pa ’am de bas lhag par yah ’od ’phro bar byed do10 || slar yah bcom ldan ’das 
bkra sis bzan po shar gyi don du gner ba’i dban gis te | gzan gyi ’od ’dom gah ba bzin no || sku’i ’od 
kyis rgyun mi ’chad pa hid du ston phrag bcu’i ’jig rten gyi khams khyab par11 byas nas gnas so12 || de’i 
byan chub sems dpa’i spyod pa’i dus na thams cad sgrol bzin du bdag hid gnas so131| de’i bu dah bu 
mor bcas pa ri bo bam ga14 bzin du ri (38b) la bzugs so15 || de nas mche ba gcig pa gdug pa can gyi 
gnod sbyin zig gis skyes bu chen po sbyin pa gton zes thos nas bram ze’i gzugs kyis he bar son ste 
sems dpa’16 chen po’i drun du bu dan17 bu mo slon no181| sems dpa’ chen pos bram ze la bu dah bu mo 
sbyin no19 zes bsams nas dga’ ba dah tshim pas chu’i mthar thug pa’i sa rnams g.yos so20 |j de nas 
gnod sbyin ’chag pa’i gnas kyi mthar tsog21 pur rgyab rten la22 ’dug ste sems dpa’ chen po la lta zin 
’dug go23 | de la des bu dah bu mo byin pa dah | des la phug za ba bzin du bu dah bu mo zos nas | gnod 
sbyin gyis skyes bu chen po de la blta ste | kha gdans24 nas me ’bar ba bzin du khrag gi rgyun ’bab 
bo25 |j de’i kha mthon nas kyah skra’i rtse mo tsam gyi yid mi bde ba yah ma skyes par has byin pa Sin
1 N  medo.
2 LN Seso.
3 L byedo.
4 SDQN ’gro’i, L gro’i.
5 L dusu.
6 SQLN pas, D nas.
7 DQ ’jig  rten pas, SLN omit.
8 L byedo.
9 LN khamsu.
10 L byedo.
11 DQLN par, S phar.
12 LN gnaso.
13 L gnaso.
14 SQLN bam ga, D  lhag.
15 LN bzugso.
16 LN pa.
17 DQ bu dah, SLN omit.
18 N slono.
19 L sbyino.
20 LN g.yoso.
21 SDLN tsog, Q gtsog.
22 SDLN la, Q sa.
23 LN ’dugo.
24 SDQ gdans, LN bdans.
25 SDQ bo, LN po.
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tu legs pa gcig go1 ±es sems so2 || slar yah lus la mchog tu dga’ ba chen po skyes so3 1) de dag ’di la 
byin pa’i bsod nams kyi phan yon gyis ma ’ons pa na ’di lta bu’i rim pa’i ’od zer ’phro bar don du 
gner ro4 1| de la don du5 gner ba’i rgyu mtshan gyis sans rgyas su6 gyur nas sku’i ’od de phyi rol tu7 
’phro zin de mams la khyab par gnas so8 |j gzan yah ’di’i snar gyi mdzad pa yod pas de byan chub 
sems dpa’i dus su9 sans rgyas gcig gi10 sku gdun11 gi mchod rten mthon nas | sans rgyas ’di’i12 sku gdun 
la bdag gis ’tsho ba yons su13 btan14 na rigs so15 snam nas sin ras kyis dkris pa bzin du | lus thams cad 
gos (39a) gzan gyis dkris sin rin po che’i cod pan gyon nas ’bum phrag gcig16 ri ba’i gser gyi snod17 
du mar gyis18 blcan ste | der ras ’de19 ston phrag brgya btsugs nas mar me sbar20 te mgo’i sten du bzag 
cin lus thams cad kyah ’bar bar byas nas sku gdun gi mchod rten la bskor bai21 byed do || de ltar 
mtshan thog thag sna dro’i skya rens sar gyi bar du ’bad pa byed pa nid kyi ba spu’i khun bu tsam yah 
dro bar ma gyur te | pad ma’i22 tshal du b£ugs pa bzin no || chos zes bya ba ’di rah nid bsmns23 na chos 
bsrahs par ’gyur ro24 j| de’i phyir gsuns pa |
Th 30325
1 LN gcigo.
2 LN semso.
3 LN skyeso.
4 L giiero.
5 DQ du, SLN omit.
6 LN rgyasu.
7 LN tu, SDQ du.
8 LN gnaso.
9 LN dusu.
10 DLN gi, SQ gis.
11 SDQN gdun, L sdun.
12 SDQN ’d i’i, L ’di.
13 LN yonsu.
14 SDQ btah, LN gtan.
15 LN rigso.
16 SDLN gcig, Q cig.
17 SDQ snod, LN gnod.
18 SDQL gyis, N  gyi.
19 SDLN ’de, Q ’di ma.
20 DQN sbar, SL spar.
21 SLN bar, DQ ba.
22 SLN padma’i, DQ pad m a’i.
23 S bsruns, DQLN bsrun.
24 LN ’gyuro.
25 Jdtakanidana p.31; Th 303; sTog 89a; PDhp 227; U v 30. 7; Mvu II p. 80-1; Dhp-a I, 82; Ja IV no. 448, v.30, 
p. 54; Ja, IV, no. 510, p. 496; Bv-a p .144; Dhp-a I p. 99, IV p. 105; Th-a II p. 128; Ap-a p. 34; Bv-a p. 144; Ja,
IV p. 54, 496; Dhs-a p. 32.
Jdtakanidana p.31,
dhammo have rakkhati dhammacarim, 
dhammo sucinno sukham avahati, 
esanisamso dhamme sucinne:
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chos biin  bsrun na chos spyod do1 || chos kyis bsgral2 na chos bzin thob }| 
legs par bsgral na chos phan yon || chos spyod nan ’gror mi ’gro’o || {Pa32}
’di’i las kyi3 ’bras bu bcom ldan ’das de’i4 sku’i ’od kyis ston phrag bcu’i ’jig rten gyi khams khyab 
cin gnas so5 }| de’i tshe bdag cag ni byan chub sems dpa’ sin tu sred pa zes bya ba’i bram zer gyur to || 
des ston pa mgron6 du gner ba’i phyir drun du son ste chos snan po’i7 bsad pa thos nas btsun pa sah 
bdag gi gdugs tshod la byon par8 zu zes9 so10 || bram ze dge slon 11 du tsam dgos zes gsuns pa dah | 
btsun pa ’khor dah bcas pa’i dge ’dun du tsam bdog ces zus so!21| de’i tshe ston pa’i ’dus pa dah po 
hid tsam yod do || de’i phyir bye ba ston phrag brgya yod ces gsuns so13 || btsun pa ’khor thams cad 
dah bcas pa bdag gi khan par gdugs tshod la byon par (39b) zu zes zus pa dah | bcom ldan ’das kyis 
gnan ste bram zes san14 don du gner cig | khan par ’gro iih  bsams pa bdag gis dge slon ’di mams la 
thug pa dah zan dah gos la sogs pa ’bul bar nus so15 j| bzugs pa’i gnas ji lta bu zes bsams so16 || dpag 
tshad brgyad khri bti ston gi sten na gnas pa’i lha’i rgyal po’i la ba dmar po’i rdo leb la bzugs pa na 
dro bar gyur te | brgya byin gah zig bdag gi gnas ’di17 ’dor18 ba’i sems su19 zig la yod sham pa dah |
na duggatim gacchati dhammacarlti.
Patna Dharm apada  227, Parana varga.
dhammo have rakkhati dhammacari 
dhammo sucinno sukhaya dahati 
esanuSamso dhamme sucinne 
na doggatim gacchati dhammacari.
Udanavarga 30.7, Sukhavarga.
dharma’ sada raksati dharmacarinam 
dharma’ sucim a’ sukham adadhati 
esanusamso dharme sucirne 
na durgatim gacchati dharmacari.
Mahavastu  II p. 80-81 (b = U danavarga , Sukhavarga 30.6) 
dharmo hi vai raksati dharmacarim 
chatram mahantam yatha varsakale 
eso nusamso dharme sucirne 
na durgatim gacchati dharmacari.
1 SN spyod do, DQ spyod de, L spyodo.
2 SDLN bsgral, Q bgral.
3 SDQN kyi, L kyis.
4 SDQ de’i, LN de.
5 N  gnaso.
6 SD mgron, Q ’gron, LN ’dron.
7 DQ snan p o’i, S mnan pa’i, LN snan pa’i.
8 DQ par, SLN pa.
9 SLN omit, DQ zus.
10 LN seso.
11 DQL omit, SN da.
12 T  ,L zuso.
13 SDQ so, LN pa dah.
14 SDQL sah, N  sam.
15 L nuso.
16 LN bsamso.
17 SDQ ’di, LN ’dir.
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lha’i dban pos lha’i mig gis bltas pas skyes bu chen po de mthon nas | ’di ltar sin tu sred pa’i bram zes 
saiis rgyas la sogs pa dge slon gi dge ’dun mgron1 du gner te | b£ugs pa’i gnas kyah bsams2 kyi | 
bdag kyah der phyin nas bsod nams kyi cha len par rigs so3 snam nas sin mkhan gyi gzugs su4 sprul 
te51 ste’u dah dgra sta blahs te skyes bu chen po’i mdun du gnas par gyur nas j gah su zig kho bo la6 
gla7 byin te las ka byed pa yod ces smras so8 j| skyes bu chen pos gzigs te | gah zig las ka 9 byed nus 
zes gsuns10 pa dah | bdag gis mi ses pa’i bzo med do j khan pa ’am | bsti gnas sam | gah zig cun zad 
byed pa’i bzo de bdag gis byed lcyan11 yan12 nus so13 zes zer ro14 || byah chub sems dpas smras pa | de’i 
phyir rah la las su15 bya ba yod do16 || kho bos sah ’phags pa las bye ba phrag brgya ba’i dge slon gi 
dge ’dun mgron17 du gner to || de mams bzugs pa’i gnas (40a) byed par nus sam | smras pa | bdag gis 
bgyi’o || bdag la gla18 ster bar nus sam | bu bdag gis nus so191| legs so20 zes bya ba legs par byas so21 |[ 
phyin nas sa phyogs gcig bltas nas dpag tshad bcu gnis sam j bcu gsum pa’i tshad kyi sa phyogs gcig22 
tu zad par snon po’i dkyil ’Ichor bzin du steh mnam par byas so231| des ’di rnams kyi gnas tsam du rin 
po che sna bdun las byun ba’i bsti gnas sa ’og nas phyuh nas bya’o zes bsam24 zin blta’o || de ma tag 
par sa gzi brtol nas bsti gnas grub bo || de ni gser las byun ba’i ka ba mams la dnul las byun ba’i lea25 
zu’i steh du gser las byun ba’i gdun26 no27 || nor bu’i ka ba la byi28 m ’i rah h im  no || byi29 ra’i ka ba la
18 SDQN ’dor, L ’don.
19 LN semsu.
1 SD mgron, Q ’gron, LN ’dron.
2 SDLN bsams, Q bsam.
3 LN rigso.
4 LN gzugsu.
5 SDQ te, LN to.
6 DQLN la, S omits.
7 SDQ gla, LN bla.
8 LN smraso.
9 SDLN omit, Q su.
10 SLN gsuns, DQ gsun.
11 DQN kyah, SL omit.
12 SDQL yah, N  omits.
13 N  nuso.
14 N  zero.
15 N  lasu.
16 DQ do, SLN de.
17 SD mgron, QLN ’gron.
18 SDQ gla, LN bla.
19 L nuso.
20 L legso.
21 LN byaso.
22 SDN gcig, QL cig.
23 LN byaso.
24 SDLN bsam, Q bsams.
25 DQ ba mams la dnul las byun ba’i ka, SLN omit
26 SDLN gdun, Q sbun.
27 L gduno.
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nor bu’i ran bzin no |j rin po cbe sna bdun las byun ba’i ka ba la rin po che sna bdun las byun ba’i ka 
zu nid do || de nas bsti gnas kyi1 bar bar du g.yer kha’i dra ba ’phyan ba la blta zin de bltas tsam nid 
na dra ba ’phyan ba2 1 gah la rlun gis bskyod3 pa de la yan lag lha pa’i rol mo sgra snan sgrogs te | 
lha’i glu dbyans sgrogs pa bzin no || bar bar du spos kyi ’phren4 ba dah me tog gi ’phren5 ba ’phyan ba 
la sems sin ’phren6 ba ’phyan ba la’o || bye ba ston phrag brgya’i dge slon gi dge ’dun gyi grans kyis 
stan7 dah rgyab rten rnams sa gzi la brtol8 nas byun bar bsams so91| (Pa33) de ma thag tu sa’i steh du 
grub bo10 j| mtshams dah mtshams rnams su11 re rer chu’i snod chen po gmb pa bsams so121| chu’i snod 
chen po de mams gmb bo131| de dag (40b) thams cad spml nas bram ze’i drun du son nas | ’phags pa 
’dir byon la bsti gnas gzigs mdzod | bdag la gla14 sbyin par rigs so15 zes zus nas skyes bu chen po 
gsegs te bsti gnas gzigs nas de ma thag tu brgya byin mi snan bar gyur to || gzigs pa tsam na lus thams 
cad kha dog lha dah ldan pa la dga’ ba rgyun mi ’chad par ’phro bar gyur to || de nas bsti gnas gzigs 
nas ’di ltar yid la bsams so16 || bsti gnas ’di mir gyur pas bsgrubs17 pa ma yin no || slar yah bdag gi 
lhag pa’i bsam pa dah bdag gi18 yon tan rtogs pas nes par brgya byin gyi stan dro bar gyur nas brgya 
byin19 lha’i rgyal pos bsti gnas ’di byas par gyur to || de nas slar yah ’di lta bu’i tshul gyi bsti gnas su20 
ni ma gcig hid la sbyin pa gton ba ni bdag gi rigs pa ma yin no || hi ma bdun du bdag gis ster bar 
bsams so21 || phyi rol gyi sbyin pas ji tsam gyis kyah byan22 chub sems dpa’ mams dgyes par mi nus 
so23 J| rgyan gyis brgyan pa’i mgo bo bead pa dah j dri ma med pa’i mig bton pa dah | snin gi 3a bregs
28 DQLN byi, S byu.
29 DQLN byi, S byu.
1 SDQN kyi, L gyi.
2 DQ pa, SLN omit.
3 SDQ bskyod, LN skyod.
4 S ’phren, DQLN phren.
5 S ’phren, DQLN phren.
6 S ’phren, DQLN phren.
7 SDLN stan, Q steh.
8 SLN brtol, DQ brten.
9 LN bsamso.
10 N  grubo.
11 LN mamsu.
12 LN bsamso.
13 N  grubo.
14 SDQ gla, LN bla.
15 LN rigso.
16 L bsamso.
17 SDQ bsgrubs, LN sgrubs.
18 SDQL gi, N gis.
19 SDQ gyi stan dro bar gyur nas brgya byin, LN omit.
20 TL gnasu.
21 LN bsamso.
22 SDQN byan, L omits.
23 LN nuso.
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pa ’am bead nas byin pa’i dus su byan chub sems dpa’ btah ba’i dgyes par ’gyur ro1 || bdag cag byan 
chub sems dpa’ rnams kyi yah si bi’i2 skyes rabs3 las hi ma re rer don tse lchal lha lha ri4 ba’i rin 
gyis nos5 nas sgo bzi dah gron khyer gyi dbus su6 sbyin pa gton ho || de’i sbyin pa de gton bas yons 
su7 tshim pa med do81| slar yah gah gi9 tshe brgya byin lha’i10 rgyal (41a) po bram ze’i gzugs kyis ’ons 
nas mig bslans so11 || de’i12 tshe de’i13 mig bton nas ster ba hid kyis dgyes par ’gyur ro14 || skra’i rtse mo 
tsam yah sems la sdug bsnal bar mi ’gyur ro15 j| de bzin du sbyin pa’i rgyus byan chub sems dpa’ la 
tshim pa med do || de’i phyir16 skyes bu chen po de yah zag bdun du17 bdag gis bye ba ston phrag 
brgya’i18 grans kyi19 dge slon gi dge ’dun mams la sbyin pa gton bar rigs so20 zes bsams so21 || de’i22 
bsti gnas su23 bzugs nas zag bdun du dga’ ba pa na24 zes bya ba’i sbyin pa byin no || dga’ ba can zes25
O'?pa ni ches che ba’i snod sin tu che ba ’o mas bkan nas tshan dban chen po’i steh du bzag nas | 
mes ’o ma sin tu29 bska bar bskol te ’bras cun zad btab nas btsos te sbran dah | dkar ba’i phye ma dah | 
mar gsar pa rnams btsos pa’i bza’ ba’i ’o thug ni dga’ ba pa na30 zes brjod do || mi mams kyis ’dren 
par ma nus na lha rnams kyis kyah bar bar du ’dren no31 || dpag tshad bcu gnis sam bcu gsum pa’i
1 LN ’gyuro.
2 SL si ba’i, D sa s ’i b i’i, Q sbyin pa’i, N  si b i’i.
3 SDLN rabs, Q rab.
4 SDLN ri, Q re.
5 SDLN hos, Q myon.
6 N  dbusu.
7 DQ yons su, S omits, LN yonsu.
8 L medo.
9 SDLN gi, Q omits.
10 SDQ lha’i, LN lha yi.
11 SDQ bslans so, LN blanso.
12 SDQ de’i, LN de yi.
13 SDQ de’i, LN de yi.
14 LN ’gyuro.
15 L ’gyuro.
16 DQ de’i phyir, SLN de yi ster ba.
17 SDQ du, LN omit.
18 SDLN brgya’i, Q brgyad.
19 DQ kyi, SLN kyis.
20 LN rigso.
21 LN bsamso.
22 DQ de’i, SLN de yi.
23 LN gnasu.
24 SD pa na, Q can, LN pa na.
25 SDQ zes, LN ces.
26 SDQ snod, LN gnod.
27 SLN dban, DQ bah.
28 SDQN bzag, L gzag.
29 SDQN tu, L du.
30 SDLN pa na, Q can.
31 L ’dreno.
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tshad kyi1 gnas sn2 dge slon mams ma son na | slar yah dge slon de mams ran ran gi3 mthus bzugs 
so4 || £ag bdun gyi mthar dge slon thams cad kyi5 lhun bzed6 bkrus nas sman gyi phyir du mar gsar 
pa dan | zun mar dan | sbran dan | bu ram bskol ba’i chu mams kyis7 lhun bzed bkan8 nas chos gos 
gsum dan bcas pa phul lo9 |j dge ’dun gzon nu rnams kyis10 dge slon (41b) gis thob pa’i chos gos11 kyi 
rgyu’i ras ’bum phrag gcig ri ba thob par gyur to || ston pas12 rjes su13 yi14 rah ba mdzad do151| skyes bu 
’dis ’di lta bu’i tshul gyis sbyin pa chen po byin no || gan gi16 don du ’gyur zes rtog par byed do171| ma 
’ons pa’i bskal pa ’bum phrag gcig lhag pa’i grans med pa gnis ’das pa na go ta ma18 zes bya ba’i sans 
rgyas su19 ’gyur zes gzigs20 te | skyes bu chen po bos nas {Pa34} khyod kyi dus ’di mams ’das nas go 
ta ma21 zes bya ba’i sans rgyas su ’gyur ro22 zes luh bstan no231| skyes bu chen pos lun bstan pa thos 
nas bdag ni sans rgyas su24 ’gyur bas | bdag khyim na gnas pa la don med kyis rab tu ’byun no25 snam 
du bsams so26 || de de lta bu’i tshul dan ldan pas mchil ma dor ba bzin du khyim spans nas ston pa’i 
drun du rab tu byun zin27 byun nas sans rgyas kyi gsun rab bslabs nas mnon par ses pa dan snoms par 
’jug pa bslcyed de281 tshe’i mthar tshans pa’i ’jig rten du skyes so291| gzan yah bcom ldan ’das bkra 3is 
bzan po’i groh khyer mchog ces bya bar gyur to || yab ni mchog gi rgyal po’o || yum ni mchog ma zes
1 SDQ kyi, LN kyis.
2 LN gnasu.
3 DQLN gi, S gis.
4 LN bzugso.
5 SDLN kyi, Q gyi.
6 SDQN bzed, L gzed.
7 SDLN kyis, Q kyi.
8 SD blcan, QLN bskaii.
9 LN phulo.
10 SDLN kyis, Q kyi.
11 DQLN gos, S omits.
12 D Q N pas, SL pa.
13 N  rjesu.
14 SDLN yi, Q yid.
15 L mdzado.
16 DQLN gi, S gis.
17 L byedo.
18 DQLN go ta ma, S g o ’u ta ma.
19 LN rgyasu.
20 SDQ gzigs, LN gzugs.
21 DQLN go ta ma, S g o ’u ta ma.
22 LN rgyasu ’gyuro.
23 L bstano.
24 LN rgyasu.
23 LN ’byuno.
26 LN bsamso.
27 DQLN byun zin, S omits.
28 L bskyede.
29 LN skyeso.
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bya ba’o |j ltan bzan dan j chos kyi sde gnis ni nan thos kyi mchog go1 || bskyan ba zes bya ba ni he 
gnas so2 || zi byed len 3 dan | mya nan med gnis ni nan thos ma’i mchog go4 || byan chub sin ni klu 
sin no5 1| sku’i mtho tshad du khru brgyad cu rtsa brgyad6 pa’o || ston phrag dgu bcu’i lo ni sku tshe’i 
tshad do || ston phrag (42a) dgu bcu Mugs nas mya nan las ’das so7 || sans rgyas mya iian las ’das nas 
slar yah de ma thag par ston phrag bcu’i khor yug gi phyogs kun mun par gyur to || khor yug thams 
cad kyi mi mams cho nes8 chen po ’debs so91|
Bv IV 1
kd ndi nya10 ’og tu ni || ’jig rten ’dren pa bkra Sis bzan ||
’jig rten nan gi mun bsal11 nas |j chos kyi snaii ba’i ’od bkye’o ||
136.
de bzin du ston phrag bcu’i ’jig rten gyi12 khams mun nag tu13 byas nas mya nan las ’das so14 || bcom 
ldan ’das de’i ’og gi char yid bzan15 zes bya ba’i ston pa byon no || de’i16 yah nan thos kyi ’dus pa gsum 
ste | ’dus pa dan po la bye ba ston phrag brgya’i dge sloh ho || ’dus pa gnis pa la gser gyi ri la bye ba 
ston phrag dgu bcu’o || gsum pa la bye ba ston phrag brgyad cu’o171| de’i tshe sems dpa’ chen po klu’i 
rgyal po mham med ces bya bar gyur to181| rdzu ’phrul gyi mthu dan ldan zin des sans rgyas byon pa 
thos nas gnen gyi grogs rnams ’khor du byas te | klu’i gnas nas ’thon te | bye ba ston phrag brgya’i 
dge sloh gi ’khor dan bcas pa’i bcom ldan ’das la lha’i rol mos ne bar mchod nas sbyin pa chen po 
phul lo19 | f  so so la lha’i gos20 gnis gnis phul bas skyabs su21 ’gro ba’i tshul khrims la gnas so22 || de
1 L mchogo.
2 LN gnaso.
3 SDLN omit, Q pa.
4 L mchogo.
5 LN Siho.
6 SDQ cu rtsa brgyad, LN omit.
7 LN ’daso.
8 DQN nes, SL he.
9LN ’debso.
10 D ko ndi nya, S k o’u di nya, QLN lc5 di nya.
11 SDLN bsal, Q gsal.
12 SDLN gyi, Q kyi.
13 SDQN tu, L du.
14 LN ’daso.
15 SLN bzan, DQ bzans.
16 SDQ de’i, LN de yi.
17 SDQN cu’o, L bcu’o.
18 SDQ to, LN te.
19 L phulo.
20 SDLN gos, Q go.
21 LN skyabsu.
22 LN gnaso.
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yah ston pa des ma ’ons pa na sans rgyas su1 ’gyur bar lun bstan no2 || bcom ldan ’das de’i gron 
khyer dge ba can zes bya bar gyur te3 | legs byin zes bya ba’i rgyal po ni (42b) yab bo4 || dpal ldan 
ma zes bya ba ni yum mo5 1| nes ’gro dan goms byed ni nan thos kyi mchog go6 1| ’char byed ni ne 
gnas so7 j |  nan pa dan | he bar nan pa gnis ni nan thos ma’i mchog go8 1| byan chub kyi9 sin ni klu sin 
no10 |} sku’i mtho tshad du khra drug cu’o11 || sku tshe’i tshad ni lo ston phrag dgu bcu’o ||
Bv V 1
bkra sis bzan po’i ’og tu ni || ’dren pa thugs bzaii zes bya ba |j
chos mams kun la mtshuns med pa || sems can kun gyi mchog yin no || {Pa35}
137.
de’i yah ’og gi char nam gra can gyi ston pa zes bya ba byon no || de’i ’dus pa gsum du ’gyur12 te j 
’dus pa dan po la bgran13 du med pa zes bya ba’o 141| gnis pa la bye ba ston phrag brgya’i dge sloh ho || 
de bzin du gsum pa yah no151| de’i tshe byan chub sems dpa’ lhag ba’i lha zes bya ba’i bram zer gyur 
to j| ston pa’i chos bsad pa thos nas skyabs su16 ’gro ba’i tshul khrims la gnas so17 || mgo’i sten du thal 
mo sbyar nas ston pa la de’i non mons rnams spoil18 ba’i bsnags pa brjod nas bla gos kyis19 mchod pas 
de yah sans rgyas su20 ’gyur ro zes lun bstan to || slar yah de’i bcom ldan ’das kyi gron khyer ni nam 
gru bzan ldan zes bya bar gyur to j| yab ni sin tu rgyas pa zes bya ba’i rgyal po’o || yum ni sin tu rgyas 
ma zes bya ba’o21 || chu lha dan lha tshans pa ni nan thos kyi mchog go22 || yah dag ’byun zes bya ba 
ni iie gnas so23 || bzan mo dan legs bzan mo ni nan thos ma’i mchog go241| (43a) byan chub kyi sin ni
1 L N  r g y a s u .
2 DQ bstan no, LN bstano, S bstan to.
3 SDQ te, LN to.
4 N  yabo.
5 LN yumo.
6 L mchogo.
7 L N  g n a s o .
8 N  m c h o g o .
9 SDQ kyi, LN omit.
10 N sino.
11 SDLN cu’o, Q bcu’o.
12 SDQL ’gyur, N  gyur.
13 S D Q N  b g r a n ,  L  b g r a t i s .
14 SDQL bya ba’o, N b y a ’o.
15 L  y a h o .
16 LN skyabsu.
17 LN gnaso.
18 SDQ spoh, LN spoils.
19 SDQ kyis, LN kyi.
20 LN rgyasu.
21 SD bya ba’o, QLN bya’o.
22 L mchogo.
23 N  gnaso.
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klu sin no1 || sku’i2 mtho tshad du khru brgyad cu’o || sku tshe’i tsad ni lo ston phrag drug cu’o3 |j 
Bv VI 1
thugs bzan gi4 ni ’og tu ni || ’dren pa nam gru can zes bya ||
mtshuns pa med cih dpe5 med par || rgyal ba mnam med mchog tu gyur ||
138.
de’i ’og gi char mdzes byed ces6 bya ba’i ston pa byon no || de’i ’dus pa gsum du gyur te | ’dus pa dan 
po la bye ba brgya’i dge sloh ho || gnis pa la bye ba dgu bcu’o || gsum pa la bye ba brgyad cu’o7 || de’i 
tshe byan chub sems dpa’ mi pham pa zes bya ba’i bram zer gyur to || ston pa’i chos bstan pa thos nas 
skyabs su8 ’gro ba’i tshul khrims la gnas so91| sans rgyas la sogs pa’i dge sloh gi dge ’dun la sbyin pa 
chen po btan no10 || des yah sans rgyas su11 ’gyur bar lun bstan no121| slar13 yah bcom ldan ’das de’i gron 
khyer chos bzan zes bya bar gyur to || yab ni chos bzan rgyal po’o || yum ni chos bzah ma zes bya 
ba’o14 | j  mtshuns med dan legs spyan ni nan thos kyi mchog go151| yid ldan ni ne gnas so161|  rig ma dan 
legs skyes ma ni nan thos ma’i mchog go || byan chub kyi 3in ni klu 3ih nid do |j sku mtho tshad du17 
khru lha bcu rtsa brgyad do |j sku tshe’i tshad ni lo ston phrag dgu bcu’o ||
Bv VII 1
nam gru can gyi ’og tu ni || ’dren pa mdzes byed ces18 bya ba || 
mnam par bzag19 cin thugs ni zi || gan zag zla med mtshuns med do ||
24 L mchogo.
1 N  6ino.
2 S sku’i, DQ LN slcu.
3 SDLN cu’o, Q bcu’o.
4 SDQN gi, L omits.
5 SDLN dpe, Q dpe’.
6 SDQ ces, LN zes.
7 SDLN cu’o, Q bcu’o.
8 LN skyabsu.
9 LN gnaso.
10 LN btaiio.
11 LN rgyasu.
!2 DQL no, SN to.
13 SQLN slar, D  slani
14 SDL bya ba’o, QN bya’o.
15 L mchogo.
16 X TN  gnaso.
17 SDQ du, LN omit.
18 SDQ ces, LN zes.
19 DQLN bzag, S gzag.
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139.
de’i ’og gi char bskal pa grans med pa (43b) gcig1 ’das nas bskal pa gcig gi nan du sans rgyas gsum 
byon no || thugs ldan mthoh ba dan j padma2 dan | mi sbyin no Jj bcom ldan ’das thugs ldan mthon gi 
’dus pa gsum du ’gyur3 te | dan po la dge sloh ’bum phrag gcig go4 || gnis pa la ’bum phrag bdun no 
|| gsum pa la ’bum phrag drug go || de nas byan chub sems dpa’ gnod sbyin gcig tu gyur to || rdzu 
’phrul dan mthu chen po dan ldan pa’i bye ba ston phrag {Pa36} brgya du ma’i gnod sbyin mams kyi 
bdag por gyur to || des bcom ldan ’das byon pa thos nas ’ons te saiis rgyas la sogs pa’i dge sloh gi dge 
’dun la sbyin pa chen po btan no5 1| ston pas kyan ma ’ons pa’i sans rgyas su6 ’gyur ro7 zes lun bstan 
no || gzan yah bcom ldan ’das thugs ldan mthon gi gron khyer ni la ba can zes bya bar ’gyur ro81| yab 
ni grags ldan rgyal po’o || yum ni grags ’dzin ma’o || nes bzan dan yid ldan ni nan thos kyi mchog go9 
|| chu lha10 ni ne gnas so11 || legs mdzes dan yid bzan ma ni nan thos ma’i mchog go121| byan chub kyi sin 
ni srid sgrub kyi sin no13 |[ sku’i mtho tshad khru lha bcu rtsa brgyad do14 || ’bum phrag gcig gi lo ni 
slcu tshe’i tshad do ||
Bv VIII 1
mdzes byed kyi ni15 ’og tu ni || rkan gnis mchog gi rdzogs sans rgyas || 
thugs bzan mthon dan ’chi med grags j |  gzi brjid ldan zin riii mthon no16 ||
140.
de’i ’og gi char pad ma17 £es bya ba’i ston pa byon no181| de’i yah ’dus (44a) pa gsum du ’gyur19 te | 
’dus pa dan po la bye ba ’bum phrag gcig gi dge sloh ho || gnis pa la ’bum phrag gsum mo201| gsum pa
1 SDQ gcig, LN cig.
2 SLN padma, DQ pad ma.
3 S ’gyur, DLN gyur.
4 N  gcigo.
5 N  b t a h o .
6 N  rgyasu.
7 LN ’gyuro.
8 DQLN ’gyur ro, S gyur to.
9 N  mchogo.
10 SDQN lha, L la.
11 N  gnaso.
12 N mchogo.
13 N  £ino.
14 N  brgyado.
15 SDLN ni, Q omits.
16 N  mthono.
17 SLN padma, DQ pad ma.
18 L byono.
19 SDQ ’gyur, LN gyur.
20 LN gsumo.
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la gron med pa’i dgon par nags1 tshal chen po na dge sloh ’bum phrag gnis gnas so2 1| de’i tshe de 
bzin gSegs pa yah de’i nags tshal chen por bzugs pa’i tshe | byan chub sems dpa’ sen ger skyes par 
gyur to || ston pas ’gog pa la snoms par zugs so3 |j bzugs pa4 mthon nas sems rab tu dan bas phyag 
byas nas bskor ba byas te5 1 dga’ ba dan yid bde ba skyes so61| lan gsum du sen ge’i sgra bsgrags7 so 
|| zag bdun du sans rgyas kyi phyir du dga’ ba ma spans pas dga’ ba dan bde ba hid kyi spyod yul du 
ma phyin par srog yons su8 btah no9 sham ste blta zin ’dug go101| ston pa zag bdun nas ’gog pa’i snoms 
par ’jug pa las Ians nas | sen ge la blta zin dge sloh gi dge ’dun rnams kyis kyan sems dan bar byas nas 
dge ’dun la phyag byed do zes brjod cin dge sloh gi dge ’dun sog ces bsams te dge sloh mams de ma 
thag tu byon11 no || sen ges dge ’dun la sems rab tu dan bar byed do || ston pas de’i sems la brtags te ma 
’ons pa na sans rgyas su12 ’gyur ro13 zes lun bstan no || slar yah bcom ldan ’das padma’i14 gron ni tsam pa 
ka zes bya bar ’gyur to151| yab ni pad ma’i16 rgyal po’o || yum ni mtshuns med ma zes bya’o || sa la dah 
u pa sa la ni nan thos kyi mchog go17 || chu lha zes (44b) bya ba ni he gnas so18 || dga’ ma dah Sin tu 
dga’ ma ni nan thos ma’i mchog go19 || byan chub kyi sin ni sro na’i sin no20 || sku’i mtho tshad du 
khru lha bcu rtsa brgyad do || sku tshe’i tshad ni lo ston phrag gcig go ||
Bv IX 1
thugs ldan mthon gi ’og tu ni || rkan gnis mchog gi rdzogs sans rgyas ||
mtshan ni pad ma21 zes bya ba || gah zag zla med mtshuns med do221|
1 SQLN nags, D gnas.
2 LN gnaso.
3 N  zugso,
4 SLN bzugs pa, D zugs par, Q zugs pa.
5 SDQN ste, L ste.
6 LN skyeso.
7 S bsgrags, D sgrogs, Q sgrags, LN sgragso.
8 L Nyonsu.
9 N b t a h o .
10 LN ’dugo.
11 SDQ byon, LN byin.
12 N  rgyasu.
13 LN ’gyuro.
14 SLN padma’i, DQ pad ma’i.
15 SQDN gyur to, L ’gyuro.
16 SLN padma’i, DQ pad m a’i.
17 LN mchogo.
18 LN gnaso.
19 N  mchogo.
20 N  Sino.
21 SLN padma, DQ pad ma.
22 L medo.
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141.
de’i ’og tu mi1 sbyin zes bya ba’i ston pa byon no || de’i yah ’dus pa gsum du ’gyur2 te | ’dus pa dan 
po la bye ba ston phrag brgya’i dge sloh ho |j {Pa37} gnis pa la bye ba ’bum phrag dgu bcu’o || gsum 
pa la bye ba brgyad cu dah ’bum phrag gcig go || de’i tshe byan chub sems dpa’ dran sron gi3 rab tu 
byun ba la4 rab tu byun ste mhon par £es pa lha dah snoms par ’jug pa brgyad po dban du gyur te | 
sans rgyas la sogs pa’i dge sloh gi dge ’dun la sbyin pa chen po btan nas j tsan dan dmar pos mchod 
nas de yah des ma ’ohs pa na sahs rgyas par ’gyur ro5 ±es lun bstan to j| bcom ldan ’das de’i gron 
khyer ni ’byor ldan zes bya bar ’gyur ro6 |j yab ni bio gros bzan po zes bya ba’i rgyal po’o || yum ni 
yid ldan ma zes bya ba’o || sa la bzah po dan71 rgyal byed bses gnen ni nan thos kyi mchog go8 j| gnas 
mchog ni he gnas so || mchog ma dah ’bras bu can ma ni nan thos ma’i mchog go9 || byan chub kyi gin 
ni sron chen po’o || sku’i mtho tshad du khru brgyad cu10 rtsa brgyad pa’o || sku tshe’i tshad ni lo ston 
phrag dgu bcu’o | j  (45a)
Bv X 1
pad ma11 yi ni ’og tu ni || rkan gnis mchog gi rdzogs sahs rgyas || 
mtshan ni mi sbyin zes bya ba || gah zag zla med mtshuns med do ||
142.
sahs rgyas mi12 sbyin gyi ’og gi char ’di nas bskal pa ’bum phrag gcig gi13 ’go14 nas brtsams te | bskal pa 
gcig hid kyi nan du sahs rgyas pad ma15 mchog ces bya ba byon no |j de’i yah ’dus pa gsum du ’gyur16 
te | ’dus pa dah po la bye ba ston phrag brgya’i dge sloh ho17 |j gnis pa la bai bha ra’i ri18 la bye ba 
ston phrag dgu bcu’o || gsum pa la bye ba ston phrag brgyad cu’o19 j| de’i tshe byah chub sems dpa’ 
ral pa can zes bya ba’i yul ’khor chen por skyes so || sahs rgyas la sogs pa’i dge ’dun rnams la chos
1 SDQ mi, LN mes.
2 SDQL ’gyur, N  gyur.
3 SNL gi, DQ gis.
4 SLN rab tu byun ba la, DQ omit.
5 SDN ’gyur ro, Q omits, L ’gyuro.
6 S gyur to, DQ ’gyur ro, LN ’gyuro.
7 SDQ sa la bzah po dah, LN omit.
8 L mchogo.
9 N  mchogo.
10 SDLN cu, Q bcu.
11 SQLN padma, D pad ma.
12 SDQ mi, LN mis.
13 DQ gi, SLN gis.
14 S ’go, DQLN mgo.
15 SQLN padma, D  pad ma.
16 SDQL ’gyur, N  gyur.
17 L slono.
18 SDL bai bha ra’i ri, Q bai bha rya’i ri, N  bai du rya’i ri.
19 SDN cu’o, QL bcu’o.
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gos dan bcas pa’i sbyin pa chen po btan no1 || de yah des ma ’ons pa na sahs rgyas par ’gyur ro2 zes 
lun bstan no31| gzan yah bcom ldan ’das padma4 mchog gi dus su mu stegs zes bya ba’i min yah med 
do || lha dah mi thams cad sahs rgyas la skyabs su5 ’gro ba’o || de’i6 gron khyer ni nan7 ba ldan zes 
bya bar ’gyur ro81| yab ni kun dga’ bo zes bya ba’i rgyal po’o || yum ni legs ma zes bya ba’o91| lha’i 
spyan dah legs skyes ni nan thos kyi mchog go101| yid bzah zes bya ba ni he gnas so11 || grogs med ma 
dah mtshuns med ma ni nan thos ma’i mchog go12 || byan chub kyi Sin ni sa la’i13 sin hid do |j sku’i 
mtho tshad du khru brgyad cu14 rtsa brgyad do || sku’i ’od kun nas ’khor ba15 la dpag tshad bcu gnis so16 
|| (45b) sku tshe’i tshad ni lo ’bum phrag gcig go ||
Bv XI 1
mi sbyin gyi ni ’og hid du || rkan gnis mchog gi rdzogs sahs rgyas ||
rgyal ba pad ma17 mchog zes18 pa || mi ’khrags rgya mtsho lta bu’o |j
143.
de’i ’og gi char bskal pa stoh phrag gsum ’das nas | bio gros bzah po dah | legs skyes zes bya ba ni 
bskal pa gcig gi19 nan du sahs rgyas gnis su20 gyur to || bio gros bzah po’i yah nan thos kyi ’dus pa 
gsum du ’gyur te j ’dus pa dah po la gron khyer blta na sdug ces bya ba na21 bye ba brgya’i zag pa zad 
pa’o || ’dus pa gnis pa la yah bye ba dgu bcur ’gyur ro22 J| ’dus pa gsum pa la ni bye ba brgyad cu’o231| 
de’i tshe byan chub sems dpa’ lus mchog ces bya ba bram ze’i khye’ur gyur to || sa’i ’og tu gter du
1 N  btaho.
2 LN ’gyuro.
3 L bstano.
4 SQLN padma, D pad ma.
5 LN slcyabsu.
6 SDQ de’i, LN de yi.
7 SQLN hah, D dah.
8 DQ ’gyur ro, S gyur to, LN ’gyuro.
9 SDLN bya ba’o, Q bya’o.
10 N  mchogo.
11 LN gnaso.
12 N  mchogo.
13 SDQ Sa la’i, L sa la ’i, N  sva la ’i.
14 SDLN cu, Q bcu.
15 DQLN ba, S omits.
16 LN gniso.
17 SQLN padma, D  pad ma.
18 DQLN zes, S ces.
19 SDQ gi, LN omit.
20 tL gmsu.
21 SDQL na, N  ni.
22 N  ’gyuro.
23 SDLN cu’o, Q bcu’o.
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bcug pa hid bye ba brgyad cu’i1 nor rnams spel nas sans rgyas la sogs pa’i dge slon gi dge ’dun la 
sbyin pa chen po phul te (Pa38) chos mnan nas skyabs su2 ’gro ba’i sdom pa la gnas so3 | j  rab tu 
byun nas nags tshal du byon no || de yah ma ’ons pa na sahs rgyas4 bar lun bstan no || bcom ldan ’das 
bio gros bzah po’i gron khyer ni blta na sdug ces bya bar gyur to || yab ni legs sbyin £es bya ba’i rgyal 
po’o || yum ni legs sbyin ma zes bya ba’o51| hes ’byun dah thams cad ’dod ni nan thos kyi mchog go 
|| rgya mtsho zes bya ba ni he gnas so6 || dga’ ma dah sin tu dga’ ma ni nan thos ma’i mchog go7 || 
byan chub kyi sin n i8 ni pa9 chen po’o || sku mtho tshad du khru brgyad cu10 rtsa brgyad do11 || (46a) 
sku tshe’i tshad ni lo ston phrag dgu bcu’o ||
Bv XII 1
pad ma12 mchog gi ’og tu ni || ’dren pa bio bzah zes bya ba ||
’od zer drag cin rin la sems || thub pa ’jig rten kun gyi mchog }|
144.
de’i ’og gi char legs skyes zes13 bya ba’i ston pa byon no || de’i yah nan thos kyi ’dus pa gsum du gyur 
te141 ’dus pa dah po la dge sloh ston phrag drug cu’o151| gnis pa la ston phrag lha bcu’o || gsum pa la 
ston phrag bzi bcu’o || de’i tshe byan chub sems dpa’ ’khor los16 sgyur ba’i rgyal por gyur te ] sahs 
rgyas byon zes thos nas he bar son ste | chos thos nas sahs rgyas la sogs pa’i dge ’dun la rin po che sna 
bdun dah bcas pa’i glin chen po bzi’i rgyal srid sbyin par btan nas | ston pa’i drah du rab tu byun no171| 
yul thams cad na gnas pa’i yul du skyes pa’i nor blahs nas gtsug lag khan rnams rdzogs par bya ste | 
sahs rgyas la sogs pa’i dge sloh mams la sbyin pa chen po phul lo18 || de yah ma ’ons pa na ston pas 
sahs rgyas19 par ’gyur ro20 zes lun bstan no || bcom ldan ’das de’i groh khyer ni bkra sis bzah po zes
1 SDN cu’i, QL bcu’i.
2 LN skyabsu.
3 LN gnaso.
4 QLN rgyas, SD rgya.
5 SDQ bya ba’o, LN bya’o.
6 LN gnaso.
7 N  mchogo.
8 SDQN omit, L Sin.
9 SDQ ni pa, LN ni pa.
10 SDLN cu, Q bcu.
11 L brgyado.
12 SQLN padma, D pad ma.
13 SDQ zes, LN omit.
14 SDL te, QN to.
15 SDLN cu’o, Q bcu’o.
15 DQ los, SLN lo.
17 N byuno.
18 N phulo.
19 DQLN rgyas, S rgya.
20 r  iL gyuro.
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bya bar gyur to || yab ni drag po zes bya ba’i rgyal po’o j |  yum ni ’od ldan ma zes bya ba’o || blta na
sdug dan lha gnis ni nan thos kyi mchog go || mi sbyin ni ne gnas so1 || glu ma dah glu ma’i ’phren2
ba dah bcas pa ni nan thos ma’i mchog go j |  byan chub kyi gin ni ’od ma chen po’o j j  de’i nah bug pa 
phra mo can no || (46b) sdon po ni sdug po’o || sten na yul ga rma bya’i gdugs ltar mdzes pa’i ’dab ma 
can no |{ bcom ldan ’das de’i sku’i3 mtho tshad du khru lha bcu’o || slcu tshe’i tshad ni lo stoh phrag 
dgu bcu’o||
Bv XIII 1
shin po’i bskal pa de hid la || ’dren pa legs skyes zes bya ba j |
khyu mchog dpun pa sen ge’i ’gram j |  rin la sems zin4 gzal du med ||
145.
de’i ’og gi char ’di nas bskal pa brgya5 dah bco6 brgyad kyi ’go7 nas brtsams nas bskal pa gcig la dga’ 
mthon dah [ don mthon dah | chos mthoii ste sahs rgyas gsum byon no81| dga’ mthon gi yah nan thos 
’dus pa gsum du ’gyui^ te | ’dus pa dah po la bye ba stoh phrag brgya’i dge sloh ho Jj gnis pa la bye ba 
dgu bcu’o || gsum pa la bye ba brgyad cu’o10 || de’i tshe byan chub sems dpa’ ’od sruns11 zes bya ba’i 
bram ze’i khye’ur gyur to |J rig byed gsum gyi pha rol tu phyin nas ston pa’i chos bstan pa thos te bye 
ba stoh phrag brgya’i nor yohs su12 btan nas | {Pa39} dge ’dun gyi gtsug lag khan byed cin skyabs su13 
son nas tshul khrims la gnas so14 || de nas ston pas15 bskal pa16 brgya dah bco17 brgyad ’das nas sahs 
rgyas su18 ’gyur ro19 zes lun bstan no20 || bcom ldan ’das de’i21 gron khyer ni yid ldan zes bya bar gyur
1 LN gnaso.
2 S ’phren, DQLN phren.
3 SDQ sku’i, LN slcu.
4 DQLN zin, S sin.
5 SDLN brgya, Q brgyad.
6 SN bco, D bcwa, QL bcwo.
7 S ’go, DQLN mgo.
8 L byono.
9 SDQ ’gyur, LN gyur.
10 SDLN cu’o, Q bcu’o.
11 S ’od sruns, NL ’od bsruns, D ’od srun, Q ’od bsrun. Qali: Kassapa, cf. M vy no. 93'(12) KaSyapa = ’Od 
sruns, and no. 1031 (2) Kasyapa = ’Od bsrun.
12 LN yonsu.
13 LN skyabsu.
14 LN gnaso.
15 SDLN pas, Q pa.
16 SDLN pa, Q pas.
17 SLN bco, D  bcwa, Q bcwo.
18 LN rgyasu.
19 L ’gyuro.
20 L bstano.
21 SDQ de’i, LN de yi.
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to || yab ni legs sbyin zes bya ba’i rgyal po’o || yum ni zla ba ma zes bya’o1 || bskyans pa dan kun 
mthon gnis ni nan thos kyi mchog go2 1| mdzes byed ni he gnas so3 | j  legs skyes ma dah chos sbyin 
ma (47a) gnis ni nan thos ma’i mchog go4 1| byan chub kyi sin ni pri yah ku’i5 £iii ho6 |j sku’i mtho 
tshad du khru brgyad cu’o71| sku tshe’i tshad ni lo stoh phrag dgu bcu’o ||
Bv XIV 1
legs skyes kyi ni ’og tu ni | j  rah byun ’jig rten ’dren pa hid ||
mtshuns dah mi mtshuns rih du sems || dga’ mthon grags pa chen po’o ||
146.
de’i ’og gi char bcom ldan ’das don mthon zes bya ba byon no8 j| de’i yah nan thos kyi ’dus pa gsum 
du ’gyur9 te | ’dus pa dah po la ’bum phrag dgu bcu rtsa brgyad kyi dge sloh no30 || gnis pa la ’bum 
phrag brgyad cu11 rtsa brgyad do12 || de bzin du gsum pa la yah ho || de’i tshe byan chub sems dpa’ 
mtshams33 bzah zes bya ba rdzu ’phral dah ldan pa’i dka’ thub par gyur to || lha’i ’jig rten gyi man da 
ra ba’i14 me tog gi gdugs blahs nas ston pa la mchod do || de yah des lun bstan to || bcom ldan ’das de’i 
gron khyer ni mdzes byed ces bya bar gyur to || yab ni rgya mtsho zes bya ba’i rgyal po’o || yum ni 
blta na sdug ma’o || zi ba dah he bar zi ba ni nan thos kyi mchog go151| ’jigs med ni he gnas so161| chos 
ma dah chos bzah ma ni nan17 thos ma’i mchog go || byan chub kyi sin ni tsam pa ka’i sin ho | j  sku’i18 
mtho tshad du khru brgyad cu19 rtsa brgyad do || sku’i ’od kun nas ’khor ba la dus thams cad du dpag 
tshad gcig gi bar du khyab cin gnas so20 || slcu tshe’i tshad ni lo ’bum phrag gcig go ||
Bv XV 1
1 SLN bya’o, DQ bya ba’o.
2 LN mchogo.
3 LN gnaso.
4 N  mchogo.
5 SN pri yah ku’i, D  pri yam ku’i, Q pri yam gu’i, L pri yah klu’i.
6 N  Sino.
7 DLN cu’o, Q bcu’o,S cu pa’o.
8 N  byono.
9 SDQ ’gyur, LN gyur.
10 N  slono.
11 SDLN cu, Q bcu.
12 N  brgyado.
!3 SDQ mtshams, LN ’tshams.
14 S manda ra ba’i, DQ man da ra ba’i, LN man da ra ba’i.
15 N  mchogo.
16 ,,N gnaso.
17 SDQL nan. N  can.
18 SDQ sku’i, LN sku.
19 SDLN cu, Q bcu.
20 N gnaso.
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snin po’i bskal pa de nid la j| don mthon mi yi1 khyu2 mchog (47b) ni || 
mun pa chen po bsal nas ni || yah dag byan chub mchog thob bo3 |j
147.
de’i ’og gi char chos mthon zes bya ba’i ston pa byon no || de’i yah nan thos kyi4 ’dus pa gsum du 
’gyui5 te | ’dus pa dah po la bye ba brgya’i dge sloh ho6 1| gnis pa la bye ba bdun cu’o7 1| gsum pa la 
bye ba brgyad cu’o8 1| de’i tshe byan chub sems dpa’ lha’i9 rgyal po brgya byin du gyur to 10 | lha’i 
dri bzah dah | me tog dah | lha’i rol mo mams kyis mchod de | de yah ma ’ons pa na sahs rgyas11 bar 
lun bstan to || bcom ldan ’das de’i gron khyer ni skyabs zes bya bar gyur to || yab ni skyabs kyi rgyal 
po zes bya’o || yum ni Sin tu dga’ ma zes bya ba’o || padma12 dah lhar gyur pa ni nan thos kyi mchog 
go13 j j  legs spyan zes bya ba ni ne gnas so14 | j  dge ma dah bden ma zes bya ba ni nan thos ma’i mchog 
go || byan chub kyi sin ni bim pa dza la’i15 sin ho || sku’i mtho tshad du khru brgyad cu’o161| sku tshe’i 
tshad ni lo ’bum phrag gcig go ||
Bv X V I1
snih po’i bskal pa de nid la || chos mthon grags pa chen po yis || 
mun pa chen po bcom nas ni || lha dah bcas pa snan bar mdzad ||
148.
{Pa40} de’i ’og gi char ’di nas bskal pa dgu bcu rtsa bzi nas ’go17 brtsams nas bskal pa gcig la don 
grub zes18 bya ba’i sahs rgyas gcig byon no || de’i19 yah nan thos kyi ’dus pa gsum du ’gyur20 te || ’dus 
pa dah po la bye ba ’bum phrag gcig gi dge sloh ho21 || gnis pa la bye ba dgu bcu’o j| (48a) gsum pa la
1 SDQ mi yi, LN m i’i.
2 SDQN khyu, L mkhyu.
3 L thobo.
4 S kyi, DQLN omit.
5 SDQL ’gyur, N  gyur.
6 L slono.
7 SDLN cu’o, Q bcu’o.
8 SDLN cu’o, Q bcu’o.
9 SDQ lha’i, LN lha yi.
10 DQ to, SLN te.
11 LN rgyas, SDQ rgya.
12 SQLN padma, D pad ma.
13 LN mchogo.
14 N gnaso.
15 S pirn pa dza la ’i, DQ bim pa dza la’i, LN pirn ba dza la’i.
16 SDN bcu’o, QL bcu’o.
17 S ’go, DQLN mgo.
18 DQLN zes, S ces.
19 SDQ de’i, LN de yi.
20 SDQ ’gyur, LN gyur.
21 N slono.
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bye ba brgyad cu’o1 || de’i tshe byan chub sems dpa’ gzi brjid drag po dah | mnon par ses pa’i stobs 
dah ldan pa’i dka’ thub pa bkra sis bzah po zes bya bar gyur to || sin ’dzam bu chen po’i ’bras bu blahs 
nas de bzin gsegs pa la phul lo2 1| ston pas ’bras bu de gsol nas bskal pa dgu bcu rtsa bzi’i ’og tu byan 
chub sems dpa’ ma ’ons pa na sahs rgyas su3 ’gyur ro4 zes lun bstan no5 1| bcom ldan ’das de’i gron 
khyer ni bai bha ra6 zes bya bar gyur to || yab ni rgyal ba’i sde zes bya ba’i rgyal po’o || yum ni legs 
gyur ma zes bya ba’o || man du ’byun dah bses giien bzah po7 ni8 nan thos kyi mchog go || nam gru 
can ni ne gnas so9 || zi byed len ma dah legs brtan ma ni nan thos ma’i mchog go |j byan chub kyi sin 
ni kami ka’i10 &ih ho || sku’i mtho tshad ni khru drag cu’o11 || slcu tshe’i tshad ni lo ’bum phrag gcig go ||
Bv XVII 1
chos mthon gi ni ’og nid du || ’jig rten ’dren pa don grub kyis12 |j
mun pa thams cad bcom nas ni |( nam mkha’13 ni ma 3ar ba bzin ||
149.
de’i ’og gi char ’di nas bskal pa ’bum phrag dgu bcu rtsa gnis nas ’go14 brtsams nas bskal pa gcig la 
dlcar rgyal dah | gyur pa zes bya ba’i sahs rgyas gnis byon no || bcom ldan ’das dkar rgyal de’i yah 
’dus pa gsum du ’gyur15 te | ’dus pa dah po la bye ba brgya’i dge sloh ho || gnis pa la bye ba dgu bcu’o 
|| gsum pa la bye ba brgyad cu’o16 || de’i tshe (48b) byan chub sems dpa’ Ions spyod chen po dah | 
grags pa chen po dah ldan pa’i legs skyes zes bya ba’i rgyal rigs su17 gyur pa | dka’ thub pa’i rab tu 
byun ba la rab tu byun nas rdzu ’phral dah ldan par gyur te | sahs rgyas byon pa thos nas lha’i me tog 
man da ra ba18 dah | padma19 dah | pa ri ccha ttra’i20 me tog rnams blahs nas ’khor bzi’i nan du gsegs
1 SDLN cu’o, Q bcu’o.
2 N  phulo.
3 N  rgyasu.
4 L ’gyuro.
5 LN bstano.
6 SDLN bai bha ra, Q be bha ra.
7 SDQ po, LN p o’i.
8 SDQ ni, LN omit.
9 LN gnaso.
10 SDLN lcarni ka’i, Q kani ka’i.
11 SDLN cu’o, Q bcu’o.
12 SLN kyis, DQ kyi.
13 S nam mkha’, DQ nam khar, L namlcha, N namkha’.
14 S ’go, DQLN mgo.
15 DQ ’gyur, SLN gyur.
16 SDN cu’o, QL bcu’o.
17 LN rigsu.
18 S manda ra ba, DQ man da ra ba, LN man da ra ba.
19 SQLN padma, D pad ma.
20 S pa ri ccha ttri’i, DQLN pa ri ccha ttra’i.
376
Rin ba 7 glen gzi
pa’i de bzin gsegs pa la mchod nas | nam mkha’1 me tog gi bla res bres so2 1| saiis rgyas des yan3 ’di 
nas bskal pa dgu bcu rtsa gnis nas sans rgya bar4 ’gyur ro5 zes lun bstan to6 || bcom ldan ’das de’i 
gron khyer ni dge ma zes bya ba’o7 || yab ni skye bo dad pa can zes bya ba’i rgyal po’i rigs so8 || 
yum ni padma9 zes bya ba’o || tshans pa’i lha dah ’char byed ni nan thos kyi mchog go10 || yah dag 
mchog ni ne gnas so11 || myur ma dah legs sbyin ma ni nan thos ma’i mchog go121| byan chub kyi sin ni 
a sa na’i sin ho || sku’i mtho tshad la khru drug cu’o131| sku tshe’i tshad ni lo ’bum phrag gcig go141|
Bv XVIII 1
don grub kyi ni ’og nid du || gan zag zla med mtshuns med pa ||
tshul khrims dpag med mtha’ yas grags || ’jig rten ’dren pa dka’15 rgyal mchog |[
150.
de’i ’og gi char gyur pa zes bya ba’i ston pa byon no161| de’i yah ’dus pa gsum du ’gyur17 te | ’dus pa
dah po la ’bum phrag drug cu’i18 dge sloh no19 j |  gnis pa la ’bum phrag lha bcu’o || gsum pa la ’bum
phrag sum cu20 rtsa gnis so21 j| de’i tshe byan chub sems dpa’ mam par (49a) rgyal22 byed zes23 bya 
ba’i rgyal rigs su24 gyur te251| rgyal po chen po’i rgyal rigs spans nas ni ston pa’i druh du rab tu byun 
ste j sde snod gsum {Pa41} bslabs nas skye bo man po la dam pa’i chos ston cin ’chad pa dah | tshul 
khrims kyi pha rol tu phyin pa rdzogs par byas nas de yah de bzin du ’tshan rgya bar ’gyur ro zes lun
1 LN namkha’i.
2 N  breso.
3 DQLN yah, S kyan.
4 S sahs rgya bar, DQLN ’tshan rgya bar.
5 LN ’gyuro.
6 LN bstanno.
7 SD bya ba’o, QLN bya’o.
8 LN rigso.
9 SQLN padma, D pad ma.
10 LN mchogo.
11 LN gnaso.
12 N  mchogo.
13 SDLN cu’o, Q bcu’o.
14 N  gcigo.
15 DQL dka’, SN dkar.
16 L byono.
17 DQ ’gyur, SLN gyur.
18 SDN cu’i, QL bcu’i.
19 N  slono.
20 SDN cu, QL bcu.
21 N  gniso.
22 SDLN rgyal, Q omits.
23 DQL zes, SN ces.
24 N  rigsu.
25 DQ te, SLN to.
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bstan to |j bcom ldan ’das de’i gron khyer ni gsal ldan zes bya bar gyur to j| yab ni rgyal ba’i sde zes 
bya ba’i rgyal po’o || yum ni dpal ldan ma zes bya’o || legs bsruns1 dah chos kyi sde ni nan thos kyi 
mchog go |! ’jigs bcas ni he gnas so2 | j  ’phren3 ba ma dah he ba’i ’phren4 ba ma ni nan thos ma’i 
mchog go || byah chub kyi sin ni skyu ra ra’i sin ho || sku’i mtho tshad du khru lha bcu rtsa brgyad do 
|| sku tshe’i tshad ni lo stoh phrag dgu bcu’o ||
Bv XIX 1
shin po’i bskal pa de hid la || ston pa bla na med par gyur ||
mtshuns dah mi mtshuns dpe med pa || ’jig rten mchog gi ’dren par gyur ||
151.
de’i ’og gi char ’di nas bskal pa dgu bcu rtsa gcig la bcom ldan ’das rnam par gzigs zes bya ba byon 
no || de’i yah ’dus pa gsum du gyur te | ’dus pa dah po la dge sloh ’bum phrag dgu bcu rtsa brgyad do 
|| gnis pa la ’bum phrag gcig go || gsum pa la stoh phrag brgyad cu’o51| de’i tshe byah chub sems dpa’ 
rdzu ’phral ldan zin mthu che bas mtshuns pa med pa’i klu’i rgyal por gyur te | rin po che sna bdun
gyis brgyan pa’i gser (49b) gyi ba dan chen po bcom ldan ’das la phul lo || des yah ’di nas bskal pa
dgu bcu rtsa gcig nas6 sahs rgyas7 bar ’gyur ro8 zes lun bstan no || bcom ldan ’das de’i gron khyer ni 
bio gros ghen zes bya bar gyur to || yab ni ghen gyi rgyal po £es bya ba’o || yum ni bio gros ghen ma 
zes bya ba’o |j phun po dah dkar rgyal ni nan thos kyi mchog go91| mya nan med ni he gnas so10 || zla
ba ma dah zla ba’i bSes ghen ma ni nan thos ma’i mchog go || byah chub kyi Sin ni pa ti li’i11 sin ho j j
sku’i12 mtho tshad du khru brgyad cu’o131| sku’i ’od la rtag tu dpag tshad bdun du ’phro zin gnas so14 || 
slcu tshe’i tshad ni lo15 stoh phrag brgyad cu’o161|
Bv XX 1
gyur pa yi ni ’og tu ni || rlcan gnis mchog gi rdzogs sahs rgyas || 
mtshan ni rnam par gzigs zes bya || spyan ldan ’jig rten bskyed pa’o ||
1 SLN bsruns, D bsrans, Q bsrun.
2 N  gnaso.
3 S ’phren, DQLN phren.
4 S ’phren, DQLN phren.
5 SDLN cu’o, Q bcu’o.
6 DQLN nas, S na.
7 QLN rgyas, SD rgya.
8 L ’gyuro.
9 LN mchogo.
10 TL gnaso.
11 SQ pa di li’i, D p ati li’i, LN pa di la’i.
12 SDQL sku’i, N  sku.
13 SDLN cu’o, Q bcu’o.
14 XTN gnaso.
15 SDQN lo, L la.
16 SDLN cu’o, Q bcu’o
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152.
de’i ’og gi char ’di nas bskal pa sum cu1 rtsa gnis nas gtsug tor can dah | thams cad skyob ces pa’i 
sahs rgyas gnis2 byon no || gtsug tor can gyi yah nan thos kyi ’dus pa gsum du ’gyur3 te | ’dus pa dah 
po la ’bum phrag gcig gi dge sloh ho j| gnis pa la ’bum phrag brgyad cu’o4 || gsum pa la ’bum phrag 
bcu’o || de’i tshe byah chub sems dpa’ sgra’i dbah po zes bya ba’i rgyal por gyur te | sahs rgyas dah 
bcas pa’i dge ’dun rnams la chos gos dah bcas pa’i sbyin pa chen po phul lo5 1| rin po che sna bdun 
gyis6 so sor brgyan pa’i (50a) glah po che phul nas | glan po che’i tshad tsam ri zin run ba’i yo byad 
mams phul lo || des yah ’di nas bskal pa sum cu7 rtsa gcig nas sahs rgyas su ’gyur ro8 zes lun bstan to |j 
gzan yah bcom ldan ’das de’i gron khyer ni slcya rens9 ldan zes bya10 bar gyur to || yab ni skya rens 
ldan zes bya ba’i rgyal po’o || yum ni ’od ldan ma11 zes bya ba’o12 || mhon ’byun dah yah dag ’byun13 ni 
nan thos kyi mchog go || dge bar byed pa ni ne gnas so14 || ma gi la dah pad ma15 ni nan thos ma’i 
mchog go || byah chub kyi sin ni pun da ri ka’i16 sin ho || {Pa42} sku’i mtho tshad du khru sum cu17 
rtsa bdun du ’gyur ro181| sku’i ’od dpag tshad gsum du ’phro zin gnas so191| sku tshe’i tshad ni lo stoh 
phrag sum cu20 rtsa bdun no ||
Bv X X I1
mam par gzigs kyi ’og tu ni || rkah gnis mchog gi rdzogs sahs rgyas || 
mtshuns med rgyal ba gtsug tor can || gan zag zla med mtshuns med do ||
153.
de’i ’og gi char thams cad skyob ces21 bya ba’i sahs rgyas byon no22 || de’i23 yah ’dus pa gsum du
1 SDLN cu, Q bcu.
2 SLN gnis, DQ omit.
3 SDQ ’gyur, LN gyur.
4 SDLN bcu’o, Q bcu’o.
5 N  phulo.
6 DQLN gyis, S gyi.
7 SDLN cu, Q bcu.
8 L rgyasu ’gyuro.
9 SDQ rens, LN ren.
10 DQ bya, SLN omit.
11 SDQ ma, LN omit.
12 SDLN ba’o, Q bya’o.
13 SDLN ’byun, Q byun.
14 LN gnaso.
15 SLN padma.
16 SLN punda ri ka’i, D pun da ri ka’i, Q pun da ra lci’i.
17 SDLN cu, Q bcu.
18 T ,L gyuro.
19 TL gnaso.
20 SDN cu, QL bcu.
21 SDQL ces, N  zes.
22 L byono.
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’gyur1 te | ’dus pa dan po la ’bum phrag brgyad cu’i2 dge sloh ho || gnis pa la ’bum phrag sum cu3 
rtsa bdun no j| gsum pa la ’bum phrag drug cu’o4 || de’i tshe byah chub sems dpa’ blta na sdug ces 
bya ba’i rgyal por gyur te | sahs rgyas la sogs pa’i dge ’dun la chos gos dah bcas pa’i sbyin pa chen po 
phul nas de’i drun du rab tu byun ste | spyod pa dah | yon tan dah ldan pas sahs rgyas dkon mchog 
(50b) la ri mor byas te dga’ bar gyur to5 1| de yah bcom ldan ’das kyis ’di nas bskal pa sum cu6 rtsa 
gcig nas sahs rgyas su ’gyur ro7 zes8 luh bstan to || gzan yah bcom ldan ’das de’i gron khyer ni yid 
ldan zes bya bar gyur to || yab ni legs par gnas zes bya ba’i rgyal po’o || yum ni grags ldan ma zes bya 
ba’o j j  nan pa dah mchog ni nan thos kyi mchog go91| he bar zi ba ni he gnas so101| ’phren11 ba ma dah 
’phren12 ba dah bcas pa ma ni nan thos ma’i mchog go131| byah chub kyi sin ni sa la’i14 3in ho || sku’i 
mtho tshad ni khru drug cur ’gyur ro151| sku tshe’i tshad ni lo16 stoh phrag drug17 cu’o 181|
Bv XXII 1
shin po’i bskal pa de hid la j j  gan zag zla med mtshuns pa med || 
mtshan ni thams cad skyob ces pa || rgyal ba de ni ’jig rten bskyed ||
154.
1 Q 'lA  A 1
de’i yah ’og gi char bskal pa ’di la sahs rgyas bzi byon no || log par dad sel dah j gser thub dah |
’od sruns22 dah | bdag cag gi bcom ldan ’das so23 || gzan yah bcom ldan ’das log par24 dad sel gyi nan
23 SDQ de’i, LN de.
1 DQ ’gyur, SLN gyur.
2 SDN cu’i, QL bcu’i.
3 SDLN cu, Q bcu.
4 SDLN cu’o, Q bcu’o.
5 SDLN ’gyur to, Q byed to.
6 SDLN cu, Q bcu.
7 LN rgyasu ’gyuro.
8 SQLN 2es, D zas.
9 L mchogo.
10 LN gnaso.
u SQ ’phren. DLN phren.
12 S ’phren, DQLN phren.
13 N  mchogo.
14 SDLN sa la ’i, Q sa la’i.
15 L ’gyuro.
16 D lo, SQLN omit.
17 SDQ drug, LN dgu.
18 SD cu’o, QLN bcu’o.
19 SDQ la, LN las.
20 L byono.
21 D par, SQLN pa.
22 S ’od sruns, DQLN ’od bsrun.
23 L ’daso.
24 D par, SQLN pa.
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thos kyi ’dus pa ni gcig go11| de la stoh phrag bzi bcu’i dge sloh no2 1| de’i tshe byah chub sems dpa’ 
dge ba zes bya ba’i rgyal por gyur to || sahs rgyas la sogs pa dge ’dun la lhun bzed chos gos dah bcas 
pa’i sbyin pa nid dah j mig sman dah | sman la sogs pa phul nas ston pa’i chos bstan pa thos nas rab tu 
byun ho3 || de yah ston pas lun bstan to || gzan yah bcom ldan ’das log par4 dad sel (51a) de’i gron 
khyer dge ba zes bya bar ’gyur ro5 || yab ni me6 sbyin bram ze7 zes bya ba’o || yum ni bram ze mo 
grogs ma’o || bi dhu ra8 dah yah dag ’tsho ni nan thos kyi mchog go9 || bram ze bio gros ni ne gnas 
so10 (I mnam byed dah tsam pa ka ni nan thos ma’i mchog go11 || byah chub kyi sin ni sin si ri sa12 chen 
po’o || sku13 mtho tshad la ldira bzi bcur ’gyur ro141| sku tshe’i tshad ni lo stoh phrag hii bcu’o ||
Bv X X III1
thams cad skyob kyi ’og tu ni || rlcan gnis mchog gi rdzogs sahs rgyas || 
mtshan ni log par15 dad sel zes || gzal med rin la sems dpa’ ’o161|
155. .
{Pa43} de’i ’og gi char ston pa gser thub ces bya ba byon no17 )| de’i yah nan thos kyi ’dus pa gcig ste | 
de la stoh phrag sum cu’i18 dge sloh du ’gyur ro191| de’i tshe byah chub sems dpa’ ri zes bya ba’i rgyal 
por gyur to || blon po’i tshogs20 man po dan21 ’khor dah bcas pa chos bstan pa thos nas | sahs rgyas la 
sogs pa’i dge sloh gi dge ’dun rnams mgron22 du gner nas sbyin pa chen po phul te ston pa’i drun du 
son ste j lhuii bzed dah j rgya’i23 dar dan24 J gron khyer gsal ldan gyi yul gyi25 ras dah | la ba dah | du
1 LN gcigo.
2 L slono.
3 LN byuno.
4 D par, SLN pa.
5 DQN ’gyur ro, S ’gyur to, L gyuro.
6 DQLN me, S mi.
7 D ze, SLN z e ’i.
8 SDLN bi dhu ra, Q bhi dhu ra.
9 L mchogo.
10 TL gnaso.
11 L mchogo.
12 SDQN si ri sa, L 3i ri sa.
13 SDQ slcu, LN sku’i.
14 SDQ ’gyur ro, LN gyur to.
15 D par, SQLN pa.
16 S dpa’ ’o, DQLN pa’o.
17 L byono.
18 SDLN cu’i, Q bcu’i.
19 DQ ’gyur ro, S gyur to, LN gyuro.
20 SQLN tshogs, D tshegs.
21 SLN dah, DQ omit.
22 SD mgron, QLN ’gron.
23 SDLN rgya’i, Q rgyal.
24 SDQL dah, N omits.
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ku la’i1 ras dan j dar gos gser ma mams phul te | ston pa’i drun du rab tu byun no2 || de yah sahs 
rgyas su3 ’gyur bar lun bstan no4 [| bcom ldan ’das de’i gron khyer ni mdzes ldan zes bya bar ’gyur 
ro51| yab ni gnod sbyin zes bya ba’i bram ze’o |j yum ni mchog ma zes bya ba’i bram (51b) ze mo’o6 
|| ’jigs byed dah mchog ni nan thos kyi mchog go7 1| bkra Sis zes bya ba ni he gnas so8 1| rgya mtsho
ma dah mchog ma ni nan thos ma’i mchog go9 || byah chub kyi Sin ni u dum ba ra’i10 Sin ho || sku’i
mtho tshad la khru hi Su’o || sku tshe’i tshad ni lo stoh phrag sum cu’o11 j|
Bv XXIV 1
log par dad sel ’og tu ni j| rkan gnis mchog gi rdzogs sahs rgyas || 
mtshan ni rgyal ba gser thub bo12 || mi yi13 khyu mchog ’jig rten gtso j|
156.
de’i ’og gi char ’od sruns14 zes bya ba’i ston pa byon no || de’i15 yah ’dus pa gcig ste | de la dge sloh 
stoh phrag hi Su’o j| de’i tshe byah chub sems dpa’ ’od bskyor zes bya ba’i bram ze’i khye’ur gyur nas 
| rig byed gsum16 gyi pha rol tu17 son te181 sa dah bar snan19 thams cad la grags so20 || bum pa byed pa’i 
rdza mkhan gyi grogs por gyur to || byah chub sems dpa’ rdza mkhan dah ’grogs te ston pa’i drun du 
he bar21 son ste | chos kyi gtam thos nas rab tu byun ho22 || brtson ’gras cher bskyed nas sde snod 
gsum bslabs te spyod pa dah ldan pas23 sahs rgyas kyi bstan pa mdzes par byed do || de yah ston pas
25 DQLN yul gyi, S yum gyi.
1 SDLN du ku la’i, Q ru ku la’.
2 L byuno.
3 LN rgyasu.
4 L bstano.
5 DQ ’gyur ro, S gyur to, LN gyuro.
6 SDQ m o’o, LN m a’o.
7 LN mchogo.
8 LN gnaso.
9 L mchogo.
10 S u dum wa ra’i, D  u dum ba ra’i, Q u dum ba ra’i, LN u dum ba ri.
11 SDLN cu’o, Q bcu’o.
12 L thubo.
13 SD mi yi, QLN m i’i.
14 S ’od sruns, D Q  ’od srun, LN ’od bsruns.
15 SDQ de’i, LN de.
16 SDQN gsum, L gsu.
17 SQLN tu, D du.
18 DQLN te, S to.
19 SDQ snan, LN nan.
20 LN gragso.
21 DQLN he bar, S omits.
22 L byuno.
23 DQLN pas, S pa.
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lun bstan no || bcom ldan ’das de’i bltam pa’i bar1 gron khyer ni ba ra 11a si2 zes bya ba’o3 || yab ni 
tshans byin zes bya ba’i bram ze’o || yum ni ’byor ldan ma zes bya ba’i bram ze mo’o || dkar rgyal dah 
bha ra dha dza4 ni nan thos kyi mchog go5 || thams cad bses gnen ni he gnas so6 || rjes su7 len ma 
dah stoh rgyal8 ma ni nan (52a) thos ma’i mchog go9 || byah chub kyi Sin ni nya gro dha’i10 3in ho || 
sku’i mtho tshad du khru hi su par gyur to || sku tshe’i tshad ni11 lo stoh phrag hi su’o ||
Bv XXV 1
gser thub kyi ni ’og tu ni || rkan gnis mchog gi rdzogs sahs rgyas jj 
mtshan ni rgyal ba ’od srun ho || chos kyi rgyal po12 ’od mdzad do ||
157.
gzan yah bskal13 pa gan la stobs bcu dah ldan pa’i mar me mdzad pa de la || gzan yah sahs rgyas gsum 
byon par gyur te14 | de mams kyi druh du byah chub sems dpa’ lun ma bstan no15 || {Pa44} de’i phyir 
’dir yah ma bstan te | gzan yah don gyi gtam ’dis16 ’di’i bskal pa nas bzun17 nas sahs rgyas thams cad 
mthon pa’i don du ’dir bSad do ||
158.
Bv XXVII lb-c,
sred mdzad dah ni bio gros mdzad || de nas skyabs ni mdzad pa yin || 
mar me mdzad ni rdzogs sahs rgyas || rkan gnis mchog ni kh di nya181|
Bv XXVII 5a, 7a
bkra sis dah ni thugs bzah dah || thub pa nam gru mdzes byed dah [| 
thugs ldan mthon dah pad ma19 dah || mi sbyin dah ni pad ma’i20 mchog21 |
! SLN bar, DQ omit.
2 DQ ba ra na si, S wa ra na si, LN ba ra na si. Pali: Baranasi, cf. Mvy no. 4104 (2) Baranasi =  Va ra na si.
3 SDLN ba’o, Q bya’o.
4 SN bha ra dha dza, D  bha ra dhwa rdza, QL bha ra dho rdza.
5 L mchogo.
6 LN gnaso.
7 N  rjesu.
8 N  rgyas.
9 L mchogo.
10 S nya gro dha’i, DQ nya gro ta’i, LN  nya dro ta’i.
'1 DQLN ni, S omits.
12 DQ po, SLN ba.
13 SQN bskal, L skal.
14 SDQ te, LN to.
15 N  bstano.
16 SLN ’dis, DQ omit.
17 SDL bzun, Q gsun, N  gzuh.
18 DLN ko di nya, S ko’u di nya, Q led di na.
19 SQLN padma, D pad ma.
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BvXXVII l ib 1
bio gros bzan dan legs skyes dan21| grags chen blta na sdug pa dah || 
don mthon dah ni chos mthon dah j| ’jig rten ’dren pa don grub dah ||
Bv XXVII 18b
rdzogs sahs rgyas ni dkar3 rgyal gyur jj rnam4 gzigs gstug tor thams cad skyob | 
log pa5 dad6 sel dan7 gser thub dah j| ’dren pa ’od srah8 zes bya’o ||
Bv I 217b; XI 30b; XVIII 26b; XX 34b
yah dag rdzogs sahs rgyas9 de10 rnams ni || mnam par bzag11 cin ’dod chags bcom ||
’od (52b) zer12 brgya pa bzin du ’khruns jj mun pa chen po mam par ’joms131| 
me yi phun po bzin du ’bar || nan thos dah bcas mya nan ’das ||
159.
de la bdag14 cag gi byah chub sems dpa’ mar me mdzad la sogs pa’i sahs rgyas ni su rtsa bzi’i drun du 
smon lam btab nas bskal pa grans med pa bzi dah ’bum phrag gcig15 lhag pa16 nas byon no || gzan yah
bcom ldan ’das ’od sruns17 de’i ’og gi char gnas te yah dag par rdzogs pa’i sahs rgyas ’di las sahs
rgyas18 gzan med do zes mar me mdzad la sogs pa’i sahs rgyas hi su rtsa bzi’i drun du lun bstan pa 
thob bo || gzan yah byah chub sems dpa’ gan des |
20 SQLN padma’i, D  pad m a’i.
21 SDLN mchog, Q mdog.
1 Jatakanidana  text: Sumedho ca Sujato ca Piyadassi mahayaso; Bv XXVII 1 lb: Sumedho ca Sujato ca oraso 
Padumuttara.
2 SDLN legs skyes dah, Q lags bzah gyis.
3 SDLN dkar, Q dgar.
4 SDQ mam, LN mams.
5 S pa, DQLN omit.
6 SDLN dad, Q dah.
7 SDLN dah, Q dad.
8 DQLN sru, S sruns.
9 S rgyas, DQLN omit.
10 DQLN de, S omits.
11 DQLN bzag, S gzag.
12 SDLN zer, Q gzer.
13 SDQN ’joms, L ’dzoms.
14 DQLN bdag, S dag.
15 SDLN gcig, Q omits.
16 SDQ pa, LN pas.
17 S ’od sruns, DQLN ’od srun.
18 SDQ ’di las sahs rgyas, LN omit.
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B v II 58
mi yi1 bdag nid rtags dan ldan || sgyu dan ston pa’i lta2 ba dan ||
rab tu byun zin yon tan ldan || gzi3 mams dan ni ’dun pa dan ||
chos brgyad po ni tshogs pa dah || smon lam mams ni yah dag rdzogs ||
chos brgyad po ’di mams tshogs par byas nas mar me mdzad kyi zabs drun du smon lam btab cin sahs 
rgyas su4 byed pa’i chos ’di mams gan dah gan du tshol ba’i spro ba skyes so5 || btsal ba de mams 
mthon ba nas61| dah po sbyin pa’i pha rol phyin || sbyin pa’i pha rol tu phyin pa la sogs pas sahs rgyas 
thob par byed pa’i chos rdzogs par byed pa nid thams cad sgrol gyi bdag nid byon no7 j| byon nas gah 
de mams byas pa’i smon lam byah chub sems dpa’ mams kyis phan yon bsnags par mdzad do81|
Unidentified verses
de bzin yan lag thams cad (53a) ldan || mi yi9 byah chub nes pa dah ||
’khor ba yun rin10 gzi med pa || bskal pa bye ba brgya nid dam ||
mnar med du ni mi skye’o || de bzin du ni ’jig rten par ||
bkres11 skom sred dah ’bar ba dah || yan lag thams cad mi ’chad ’gyur ||
srog chags phra mor mi ’gyur zin |j nan ’gro mams su skye mi ’gyur || (Pa 45}
mi ra skyes par gyur pa na || de ni dmus12 Ion mi ’gyur zin ||
’on par yah ni mi ’gyur la || lkugs13 dah gzogs14 phyed na mi ’gyur ||
bud med du ni skye mi ’gyur |[ za ma ma nin mtshan gnis dah || 
mtha’15 ’khob tu ni skye mi ’gyur || mi yi byah chub hes16 pa yin ||
mtshams med pa las grol ba dah |j dag pa’i spyod yul thams cad du || 
log pa’i lta ba mi brten17 no || las kyi bya ba mthon ba dah |j
1 SDQ mi yi, LN m i’i.
2 SDQ lta, LN blta.
3 SDLN gzi, Q bzi.
4 N  rgyasu.
5 LN skyeso.
6 SLN ba nas, DQ bas na.
7 L byono.
8 L mdzado.
9 DQLN yi, S yis.
10 SDLN rin, Q riris.
11 SDLN bkres, Q bskres.
12 SD dmus, QLN mu,
13 SDQ lkugs, LN llcug.
14 SD gzogs, QLN gzog.
15 SDLN m th \ Q ’thab.
16 DQLN hes, S des.
17 SLN sten, DQ brten.
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mtho ris la ni gnas nas su11| ’du Ses med par skye mi ’gyur Jj 
gtsan ma ris kyi lha rnams su21| sgyu dah min ni skye ba med [}
skyes bu dam pa hes ’byuh sems || dhos dah dnos med ldan pa med || 
gah zig ’jig rten don du ’gro j| pha rol phyin kun rdzogs par byed ||
phan yon de rnams lhag par thob pa ’am ||
160.
des pha rol tu phyin pa rdzogs par byed do || grags pa dah ldan pa’i3 bram ze’i dus su dah | dun gi 
bram ze’i dus su dah j nor rgyal gyi rgyal po’i dus su4 dah | blta na sdug chen po’i5 rgyal po’i dus su 
dah | khyab ’jug chen po’i dus su dan61 rgyu mtshan gyi rgyal po7 chen po’i8 (53b) dus su dah j zla ba 
gzon nu’i dus su dah | yul gyi mchog gi dus su dah | Si bi pa’i9 rgyal po’i dus su dah | thams cad sgrol 
gyi dus su ni sbyin pa’i pha rol tu phyin pa rdzogs10 pa’i bdag nid de tshad med pa zes bya’o |j mtha’ 
gcig tu yah dah yah byah chub sems dpa’ mkhas pa’i11 ri12 boh gi skyes rabs las j
Sasajdtaka no. 31613
ner14 ’ons sloh ba mthon ba na || rah gi lus ni yons su15 btan || 
bdag gi sbyin la mnam pa med16 jj ’di rnams sbyin pa’i pha rol phyin ||
de ltar lus yons su17 gton bar byed pas sbyin pa’i pha rol tu phyin pa ste | don dam pa’i pha rol 
tu phyin pa 2es bya ba skyes so181|
1 LN nasu.
2 LN mamsu.
3 SLN par, DQ pa’i.
4 N  dusu.
5 DQN po’i, SL po.
6 SDQ dah, LN omit.
7 SN po, DQL p o ’i.
8 SLN p o’i, DQ omit.
9 SL Si pi pa’i, D Si bi pa’i, QN si bi p i’i.
10 SDLN pa rdzogs, Q omits 
" SLN pa’i, DQ pa.
12 DLN ri, SQ ra.
13 Jdtakaniddna  p.45; Tibetan sTog 53b; Sasajdtaka  no. 316; Mvu I p.95; Cp I p .l3[]; Cp-a p .109, p.273; Bv-a 
p.59; Dhs-a p.32; Ap-a p.49.
Jdtakaniddna  p. 45,
Bhildchaya upagatam disva sakattanam pariccajim, 
danena me samo n’ atthi, esa me danaparamiti.
14 SDLN ner, Q ne.
15 LN yonsu.
16 SDLN med, Q myed.
17 LN yonsu.
18 LN skyes o.
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161 .
de bzin du tshul khrims dah ldan pa’i klu’i rgyal po’i dus su dah | tsam po spyi’i1 klu’i rgyal po’i dus 
su dah | sa sbyin klu’i rgyal po’i dus su dah j mche ba drug pa’i glan po’i rgyal po’i dus su dah | rgyal 
ba dah mtshuns pa’i rgyal po’i bu zum pa med pa’i dgra gzon nu’i dus su ni tshul khrims kyi pha rol 
tu phyin pa rdzogs par skyes pa la tshad med do || mtha’ gcig tu gzan yah | de’i2 dun sky011 skyes rabs 
las ||
Samkhapalajataka no. 5243
gsal sin gis ni phug nas ni || mtshon cha blahs nas brdeg4 pa dah |j 
gron dpon bu la khro mi byed || tshul khrims phar phyin bdag gi ’di ||
de bzin du lus yohs su5 gton bar byed pa ni j tshul khrims kyi pha rol tu phyin pa ste | don dam 
pa’i pha rol tu phyin pa zes bya ba skyes so61|
162.
de bzin du yid bzan7 gzon nu’i dus su dah | glan chen nor8 skyon gzon nu’i dus su dah || lcags khyim 
mkhas pa’i dus su ni rgyal srid chen po spans (54a) nas hes par ’byun ba’i pha rol tu phyin pa bdag 
nid la skyes pa ni tshad med do9 || gzan yah mtha’ gcig tu de’i bu zi ba chun nu’i10 skyes rabs las | 
{Pa46}
Culasutcisomajataka no. 52511
rgyal po chen po lag tu thob || mchil ma’i dbu12 ba bzin du spans |j 
rgyal srid spans kyan ten  pa med || bdag gi hes ’byun phar phyin ’di j|
1 SQN spyi’i, DL spya’i.
2 LN de’i, SDQ de yi.
3 Jdtakaniddna p. 45; sTog 53b; Samkhapalajataka  no. 524; Cp I [238]; Cp-a p.273; Ap-a p.50; Bv-a p.60; 
Dhs-a p.32.
Jdtakaniddna  p. 45
Sulehi pi vijjhayanto kottayante pi sattihi 
Bhojaputte na kuppami, esa me silaparamiti.
4 S brdeg, DQLN rdeg.
5 N  yonsu.
6 N skyeso.
7 SLN bzah, DQ bzans.
8 DQ nor, SLN omit.
9 L medo.
10 SDQL chun nu’i, N  chuhu’i.
11 Jatakaniddna p.46; sTog 54a; Culasutasomajataka no. 525; Ap-a p.50; Cp-a p.273; Bv-a p.60; Dhs-a p.32. 
Jatakanidana p.46,
Maharajjam hatthagatam khelapindam va chaddayim 
cajato na hoto laganam, esa me nekkhammaparamiti.
12 S lbu, D dbu, QLN sbu.
387
Rin ba ’i glen gzi
de bzin du nes par bdag gis1 rgyal srid spans nas nes par ’byun ba’i pha rol tu phyin pa ste | don dam 
pa’i pha rol tu phyin pa zes bya ba skyes so21|
163.
de bzin du mkhas pa bi dhu ra’i dus su dah | mkhas pa khyab ’jug chen po’i dus su dah | mkhas pa 
stog rtse3 ba’i dus su dah | mkhas pa a ra’i dus su dah | kun du rgyu byah chub kyi dus su dah | mkhas 
pa sman chen po’i dus su ni | ses rab kyi pha rol tu phyin pa rdzogs par bdag la skyes pa la tshad med 
do41| gzan yah mtha’ gcig tu de’i sde5 snod kyi skyes rabs las | mkhas pa sde can gyi dus su dan61
Sattubhattajataka no. 4027
bdag gi8 ses rab tshol ba na || bram ze’i sdug bsnal grol pa dah || 
bdag gi ses rab mtshuns pa med || bdag gi ses rab phar phyin ’di ||
pha tshi’i nan gi sbral bdag gis blta ba ni ses rab kyi pha rol tu phyin pa ste don dam pa’i pha rol tu 
phyin pa zes bya ba skyes so91|
164.
de bzin du brtson ’gras kyi pha rol tu phyin pa rdzogs par bdag la skyes pa tshad med do101| gzan yah 
mtha’ gcig tu de’i skye bo chen po can gyi skyes rabs las |
Mahajanakajataka no. 53911
dogs12 ma mthon ba’i rgya mtsho’i dbus || mi rnams thams cad si bar gyur || 
sdug bsnal med pa’i sems kyis13 ni || bdag gi brtson ’gras (54b) phar phyin ’di |j
1 DQLN gi, S gis.
2 LN skyeso.
3 SLN stog rtse, D tog tse.
4 L medo.
5 DQ sde, SLN phyir.
6 SLN dah, DQ omit.
I Jdtakaniddna p.46; sTog 54a; Sattubhattajataka no. 402; Ap-a p.50; Cp-a p.274.
Jdtakaniddna p.46,
Pannaya pavicinanto ’ham brahmanam mocayim dukha, 
pannaya me samo n ’ atthi, esa me pannaparamiti.
8 SQLN gi, D gis.
9 LN skyeso.
10 L medo.
II Jdtakaniddna p.46; sTog 54a/b; M ahajanakajataka no. 539; Ap-a p.50; Bv-a p.60; Cp-a p.274; Dhs-a p.32.
Jdtakaniddna p.46
Atiradassi jalamajjhe hata sabbe va manusa, 
cittassa ahhatha n ’ atthi, esa me viriyaparamiti.
12 DQN dogs, SL hogs.
13 SLN kyis, DQ kyi.
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rgya mtsho chen po las sgrol bar byed pa’i brtson ’gras kyi pha rol tu phyin pa zes bya ba skyes so11|
165.
bzod par smra ba’i skye rabs las |
Khantivadajataka no. 3132
sems med pa la gcod pa bzin || bdag la mo ba’i dgra sta yis || 
gsal ldan rgyal po la mi khro ]| bdag gi bzod pa’i phar phyin ’di [{
de ltar sems med pa’i dnos pos3 bzin du bdag sdug bsnal chen po la lhag par gnas pa ni bzod pa’i pha 
rol tu phyin pa ste | don dam pa’i pha rol tu phyin pa zes bya ba skyes so4 ||
166 .
bu zi ba5 chen po’i skyes rabs las j 
Mahdsutasomajataka no. 5376
bden pa’i tshig ni rjes su bsruh j| bdag gi srog ni spans nas su71| 
rgyal rigs brgya phrag grol bar byed81| bdag gi bden pa’i phar phyin ’di ||
de ltar srog spans nas bden pa rjes su9 bsruh ba de ni bden pa’i pha rol tu phyin pa ste | don dam pa’i 
pha rol tu phyin pa zes bya ba skyes so10 ||
167.
lkugs11 pa dan gzogs12 phyed na ba’i tshul gyi skyes rabs las |
1 LN skyes o.
2 Jatakanidana  46; Tibetan sTog 54b; , Khantivadajataka no. 313; JMAL tr. no. 28, Ksaantivadin, p. 253; 
ed. no. 28, p. 192; Ap-a p.50; Bv-a p.60; Cp-a p.274; Dhs-a p.32,
Jatakanidana  p. 46,
Acetanam va kottentetinhena pharasuna mama 
Kasiraje na kuppami, esa me khantiparamlti.
3 S pos, DQLN po.
4 LN skyeso.
5 SDQ bu zi ba, LN bu bzi pa.
6 Jatakanidana p.46; sTog 54b; M ahdsutasomajataka no. 537; JMAL tr. no. 30, p. 291, ed. no. 31, p. 207; Cp 
p. 34; Ap-a p.51; Bv-a p.60; Cp-a p.275; Dhs-a p.32.
Jatakanidana p.46,
Saccavacam anurakldianto cajitva mamajivitam  
m ocayim ekasatam khattiye, paramatthasaccaparamiti.
7 L nasu.
8 SLN byed, DQ by as.
9 LN ljesu.
10 LN skyeso.
11 SDQ lkugs, LN llcug.
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Mugapakkhajdtaka 110. 53 81
pha ma bdag la mi dgos sin || nor dan grags pa’ah dgos pa med ||
bdag ni thams cad mldiyen la dga’ || de phyir brtul2 zugs gnas pa’o || {Pa47}
de ltar srog gi ’dod pa yons su3 btan4 nas brtul zugs la lhag par gnas pa ni lhag par gnas pa’i pha rol
tn phyin pa ste j don dam5 pa’i pha rol tu phyin pa zes bya ba skyes so6 j|
168.
rgyal po gcig gi7 skyes rabs las |
Ekardjajdtakano. 303s
gan zig bdag la skrag byed med || bdag gis gan9 la’ah ’jigs ma byas || 
byams pa’i stobs kyi sten gnas zin101| de tshe ston pa hid la dga’ j|
(55a) de ltar srog yons su11 gton12 ba la mi blta13 tin  byams par byed pa de’i byams pa ni pha rol tu
phyin pa ste | don dam pa’i pha rol tu phyin pa zes bya ba skyes so141|
169.
nan15 pa’i spu’i16 skyes rabs las |
12 SDQ gzogs, LN gzog.
1 Jatakanidana  p. 46; sTog 54b; Mugapakkhajdtaka no. 538; Cp pp. 24, 26, 29; Cp-a p.275; Ap-a p.51. 
Jatakanidana  p.46,
Matapita na me dessa, na pi me dessam mahayasasam, 
sabbannutam piyam mayham, tasma vatam adhitthahin.
2 SDLN brtul, Q btul.
3 LN yonsu.
4 SDQL btan, N  gtan.
5 SDQN dam, L omits.
6 LN skyeso.
7 SDQ gi, LN gis.
8 Jatakanidana p.47; sTog 54b; Ekarajajataka no. 303; Cp p. 34; Ap-a p.51; Bv-a p.61; Cp-a p.275; Dhs-a  
p.32.
Jatakanidana p.47,
Na mam koci uttasati, na pi ’ham bhayami kassaci, 
mettabalen’ upatthaddho ramami pavane sada ti.
9 SDQ gan, LN omit.
10 SDQ zin, LN zis.
11 N  yonsu.
12 SDQL gtori, N  bton.
13 SDQ blta, LN lta.
14 LN skyeso.
15 SDLN hah, Q dan.
15 SQLN spu’i, D  spu yi.
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Lomahamsajataka no. 941
dur khrod du ni gnas par2 sems || rus goii3 la ni brten byas nas || 
bdag gi gnas su4 ne bar ’ons || gzugs la blta5 ba nun ba med ||
de ltar gron gi khye’u la rdo la sogs pa blahs nas rdun ba nid dan | me tog ’phren6 ba dan | spos kyis 
ne bar spyod pa la sogs pas bde ba dan sdug bsnal bskyed kyan btan snoms su7 ’dor8 ba de ni btan 
snoms lcyi pha rol tu phyin pa ste | don dam pa’i pha rol tu phyin pa zes bya ba skyes so9 1| de mams 
’dir mdor bsdus pa’o || rgya cher yah slar ’di’i don10 dpyod11 pa’i sde12 snod las blah13 bar bya’o || de ltar 
pha rol tu phyin pa rdzogs nas thams cad sgrol gyi bdag nid du gnas so141|
Cp p. 1015
sems med pa yi16 sa gzi yis17 || bde dan sdug bsnal mi ses kyan || 
bdag gi sbyin pa’i stobs de yis || lan18 bdun du ni rab tu g.yos ||
de ltar sa gzi chen po g.yo19 ba la sogs pa bsod nams chen po byed cih tshe’i mthar si ’phos te dga’
ldan du skyes so20 | zes21 pa ni22 mar me mdzad kyi zabs drun nas bzuh ste ji srid dga’ ldan du skyes
1 Jatakanidana p.47; sTog 55a; Lomahamsajataka no. 94; Cp p. 35; Cp-a p.276; Ap-a p.51; Bv-a p.61; Dhs-a 
p.32.
Jatakanidana p.47,
Susane seyyam lcappemi chavatthikam upadhay’ aham, 
gomandala upagantva rupam dassent’ anappakan ti.
2 DQ par, SLN pas.
3 SDLN gon, Q god.
4 L gnasu.
5 SLN blta, DQ lta.
6 S ’phren, DQLN phren.
7 N  shomsu.
8 SDQL ’dor, N  ’don.
9 LN skyeso.
10 SDQ don, LN dor.
11 S dpyod, DQLN spyod.
12 SDLN sde, Q sdo.
13 SDLN blah, Q bslan.
14  TL gnaso.
15 Jatakanidana  p.47; sTog 55a; Cp p. 10; Cp-a p. 101; Ap-a p.51; Bv-a p.272; Dhs-a p.32; Thup p. 164; 
Vessantarajataka no.547; JMAL ed. no. 9, p. 51;
Jatakanidana p.47,
Acetanayam puthavi avinnaya suldiam dukham, 
sapi danabala mayham sattakkhattum palcampatha ti.
16 SDQ pa yi, LN pa’i.
17 D gzi yis, SQ gzi yi, L gzi, N  g z i’i.
18 SLN lan, D lag.
19 SDLN g.yo, Q g.yos.
20 LN skyeso.
21 SDQ zes, LN ces.
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pa de mams lcyi bar ni rin po’i gzi zes bya bar rig par bya’o ||
SLN ni, DQ omit.
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Bar pa’i gleri gzi1 
I I I .
gzan yah byan chub sems dpa’ dga’ ldan du bzugs2 pa nid nas sans rgyas kyi sgra cher sgrogs pa zes 
bya ba skyes pa na3 (55b) ’jig rten ’dir sgra cher sgrogs pa gsum byun ste | bskal pa’i sgra cher sgrogs 
pa dan | sans rgyas kyi sgra cher sgrogs pa dan | ’khor los4 sgyur pa’i sgra cher sgrogs pa’o || de la lo 
’bum phrag gcig gi mthar bskal pa ’jig par ’gyur ro5 1 zes pa6 ’jig rten gyi mih du brjod pa ni ’dod pa 
na spyod pa’i lha mgo g.yogs kyis7 ma bsgribs8 pa dan ( skra grol ba dan | nu ba’i kha can lag pas mig 
gi mchi ma ’phyi9 ba [ gos dmar po gyon pa | lhag par gzugs mi sdug pa’i cha byad ’dzin par gyur pa’i 
mi rnams lam la ’gro zih ’di ltar brjod do || ’jig rten pa ’di10 nas11 lo ’bum phrag gcig12 ’das nas bskal 
pa 13 ’jig par ’gyur ro || ’di yi ’jig rten rnams ’jig par ’gyur ro14 || rgya mtsho chen po yah bskams15 par 
’gyur ro || {Pa48} sa gzi16 chen po ’di dan ri’i rgyal po ri rab kyan thal bar ’gyur zin17 ’jig go || tshahs 
pa’i ’jig rten gyi bar du ’jig rten18 ’jig par ’gyur ro19 zes brjod do || ’jig rten pa rnams byams pa 
sgoms20 sig || shin rje sgoms21 sig j dga’ ba sgoms22 sig | btan snoms sgoms23 sig | ma la rim gro gyis 
£ig | pha la rim gro gyis sig | rigs kyi gtso bo la rim gro gyis sig ces pa ’di ni bskal pa’i sgra cher 
sgrogs pa zes bya ba’o241| lo ston phrag gcig ’das nas slar yah sans rgyas thams cad mkhyen pa ’jig 
rten du byon no zes brjod pa ’di ’jig rten skyon ba’i lha mams ’di nas ’jig rten pa (56a) mams lo ston 
phrag gcig ’das nas25 | gzan yah sans rgyas ’jig rten du byon no zes brjod26 cih sgra cher sgrogs pas
1 Avidurenidana/Barpa’i glen gzi, sTog folios 55a-85b; Pali pp. 47-77.
2 SDLN bzugs, Q zug.
3 SDLN na, Q ni.
4 DQ los, SLN lo.
5 L ’gyuro.
6 SDQL pa, N  bya.
7 DLN kyis, SQ kyi.
8 SDQ bsgribs, LN bsgrib.
9 SDLN ’phyi, Q ’chi.
10 SDQ ’di, LN ’dis.
11 SDQN nas, L omits.
12 SDQN gcig, L cig.
13 SDQ omit, LN add: ’jig  pa.
14 r  ,L gyuro.
15 SDQN bskams, L bskam.
16 SDLN gzi, Q bzi.
17 S zin, DQLN cih.
18 LN omit: ’jig  rten.
19 LN omit: ro.
20 SD sgoms, QLN bsgoms.
21 SDQ sgoms, LN bsgoms.
22 SD sgom s, QLN bsgoms.
23 SD sgoms, QLN bsgoms.
24 SDLN ba’o, Q bya’o.
25 DQN nas, SL omit.
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Bar pa ’i glen gzi
rgyu ba ’di1 ni sans rgyas kyi sgra cher sgrogs pa zes bya ba yin no21| gzan yah lo brgya ’das nas ’khor 
los3 sgyur4 ba’i rgyal po byon no zes brjod5 pa ni lha nid de | ’jig rten pa rnams lo brgya ’das nas ’khor 
los6 sgyur ba’i rgyal po ’jig rten du byon zes sgra cher bijod7 cih rgyu ba ’di ni ’khor8 los9 sgyur ba’i 
sgra cher sgrogs pa zes bya ba yin no101| gsum po ’di ni sgra cher sgrogs pa yin no ||
112.
de mams las sans rgyas kyi sgra cher sgrogs pa thos nas ston phrag bcu’i khor yug gi lha thams cad 
gnas gcig tu ’dus te | che ge mo zes bya ba’i byan chub sems dpa’ saiis rgyas su11 ’gyur bar rtogs12 nas 
zu ba’i phyir he bar son ste | zus nas kyan snar gyi mtshan ma skyes pa la zus so13 j| de’i tshe slar yah 
thams cad kyi re re’i khor yug gi rgyal po chen po bzi’i ris dan | brgya byin dan j ’thab14 bral dan | 
dga’ ldan dan | ’phral dga’ dan | gzan ’phrul dban byed dan | tshans pa chen po dan bcas pa’i lha dan | 
khor yug gi lha rnams ’dus pa’o || dga’ ldan gyi lha15 gnas su16 byan chub sems dpa’i drun du son ste | 
drah sron chen po khyod kyis pha rol tu17 phyin pa bcu rdzogs pa ni brgya by in gyi phun sum tshogs 
par bya ba’i phyir ma yin | bdud kyi phyir ma yin | tshans pa’i phyir don du gher ba rdzogs par bya 
ba’i phyir ma yin | ’khor los18 sgyur (56b) ba’i phun sum tshogs pa’i phyir don du gher ba rdzogs par 
bya ba’i phyir ma yin no || gzan yah ’jig rten bsgral ba’i phyir daii | thams cad mkhyen pa don du gher 
ba’i phyir rdzogs par byed do j| de rnams ni da lta’i dus nas drah sron chen po sans rgyas su19 ’gyur 
ba’i dus ni drah sron chen po sans rgyas su20 ’gyur zes zus so21 ||
26 SLN bijod, D Q ijod .
1 SDQ ’di, LN omit.
2 N  yino.
3 DQ los, SLN lo.
4 SDQ sgyur, LN bsgyur.
5 SDLN brjod, Q rjod.
6 DQ los, SLN lo.
7 SLN bijod, DQ rjod.
8 SQLN ’khor, D ’lor. 
9 DQ los, SLN lo.
10 N  yino.
11 LN rgyasu.
12 SDQN rtogs, L rtog.
13 -jvT >N zuso.
14 SDLN ’thab, Q mthab.
15 SLN lha, DQ omit.
16 -vrN gnasu.
17 SLN tu, DQ du.
18 DQ los, SLN lo.
19 T X TLN rgyasu.
2 0  T -W TLN rgyasu.
21 X T  'N zuso.
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Bar pa ’i glen gzi
113.
sems dpa’ chen po lha la gnan1 ba ma byin te | dus dan | glin daii | yul dan | rigs dan | yum dan | tshe 
dan | tshe’i bye brag lhag ma las med do || chen po lha po zes bya ba legs par gzigs sin2 gzigs so31|
114.
de la dus dan dus ma yin pa zes bya ba ste | dan po dus la gzigs so41| de la lo ’bum phrag gcig gi thog5 
ma nas ’phel ba ni tshe’i dus dan dus ma yin pa’o || gah gi phyir de’i tshe sems can rnams kyi skye ba 
dan | rga ba dan | na ba dan61 ’chi ba mams la gzigs so71| sans rgyas mams kyi8 chos ston pa’i9 mtshan 
nid lha spans nas gzan pa ni med do || de rnams ni mi rtag pa dan | sdug bsnal ba dan | bdag med pa 
ston cih ’di rnams ci’i phyir ’chad pa nid mi nan pa dan | mi dad pa dan | mi sems pa’o || de ni dus ma 
yin no10 || de’i phyir mi sems pa dan ma nes pa’i bstan11 pa yin no121| de’i phyir de ni dus ma yin pa’o 
|| lo brgya pa dman pas tshe’i dus kyan de’i dus ma yin no || gah gi phyir de’i tshe sems can non mons 
pa sin tu che ba yin no13 || non mons pa sin tu che bas gdams pa byin no || (57a) gdams pa la mi gnas 
na chu la dbyug pa brgyab14 pa’i ri mo bzin myur du ’gag go15 || de’i phyir de yah dus ma yin pa’o || 
{Pa49} lo ’bum phrag gcig nas bzuh16 ba’i ’og tu lo brgya pa’i mgor17 tshe’i dus te dus zes bya ba yin 
no181| de’i tshe yah lo brgya pa yin no || de nas sems dpa’ chen po skye bar rigs so19 zes dus la gzigs
20SO
115.
de nas glin la gzigs te | glin bzi ’khor dan bcas pa la gzigs nas21 | glin gsum po rnams su22 sans rgyas
1 SQLN gnan, D gnad.
2 SDQ gzigs sin, LN omit.
3 LN gzigso.
4 LN gzigso.
5 S D Q N  t h o g ,  L  t h o g s .
6 DQ na ba dan, SLN omit. Pali omits.
7 LN gzigso.
3 SDLN kyi, Q gyi.
9 SLN pa’i, DQ pa n i .
10 N  y i n o .
1! DQ bstan, SLN stan.
12 N yino.
13 N  y i n o .
14 S brgyab, DQLN rgyab.
15 L N  ’ g a g o .
16 SDQ bzuh, LN gzun.
17 DQLN mgor, S ’gor.
18 N  y i n o .
19 L N  r i g s o .
20 N  gzigso.
21 DQLN nas, S na.
22 L N  m a m s u .
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Bar pa ’i glen gzi
m i ’b yon  no || ’dzam  b u ’i1 g lin  n id  du ’b yon  n o 2 1| g lin  la  gz ig s  p a ’o ||
116.
de nas ’dzam bu’i3 glin zes bya ba dpag tshad ston phrag bcu’i tshad kyis che ba’o || yul gyi phyogs 
gah zig tu4 sans rgyas byon5 par ’gyur zes yans sin grol ba’i gnas blta zin yul dbus la gzigs te | yul 
dbus zes bya ba ni 3ar gyi phyogs na ka dzam ga la zes bya ba’i gron rdal6 lo || de’i pha rol na sin sa la 
chen po’o J| de nas gzan yah bas mtha’i ljohs dan7 ne ba’i nan ho || £ar lho’i mtshams su8 sa la can zes 
bya ba’i chu klun no9 j( de nas gzan yah bas mtha’i ljohs dan ne ba’i nan ho || lho phyogs su10 s5 ta ka 
mi ka11 zes bya ba’i gron rdal lo | |  de nas gzan yah bas mtha’i ljohs dah ne ba’i nah ho | j  nub phyogs 
ka ba zes bya ba bram ze’i gron rdal lo |j de nas gzan yah bas mtha’i ljohs dah he ba’i nah ho || byah gi 
phyogs su12 u si ra’i ri’o13 || de nas gzan yah bas mtha’i ljohs dah he ba’i (57b) nah ho || ’di ltar ’dul 
bar bsad cih bstan no || dkyus su dpag tshad sum brgya’o || zen du dpag tshad phyed dah sum brgya’o 
|| mtha’ bskor la dpag tshad dgu brgya’o || yul phyogs de mams su14 ni sans rgyas dah { rah sans rgyas 
dah | nan thos mchog rnams dah | nan thos chen po brgyad cu15 dah | ’khor los16 sgyur ba’i rgyal po 
dah | gzan yah skyes bu chen por grags pa’i rigs dah | bram ze’i rigs dah | sin sa la chen po’i17 lta bu’i 
khyim bdag rnams ’khrans18 pa’i gnas so191| de rnams las gron khyer ser skya zes bya ba ’di’o || der 
bdag ’khrah par rigs so20 zes thugs kyis nes par byas so21 ||
117.
de nas rigs la  g z ig s  pa ze s  b ya  ba ni | sans rgyas ze s  bya ba l j e ’u ’i rigs sam  | gd o l p a ’i rigs la  m i 
’lchruh h o  || slar yah  ’j ig  rten pa m os p a ’i rgyal rigs sam  | bram z e ’i rigs gn is la  ’khran ho || da lta ni
1 DQ bu’i, SLN bu.
2 L ’byono.
3 D Q  b u ’ i ,  S L N  b u .
4 S D Q N  t u ,  L  d u .
5 S Q L N  b y o n ,  D  ’b y o n .
6 S D Q  r d a l ,  L N  b r d a l .
7 S  d a h ,  D Q L N  o m i t .
8 N  mtshamsu.
9 L  k l u n o .
10 N  phyogsu.
11 S  s o  t a  k a  m i  k a ,  D Q  s o  t a  k a r  n i  k a ,  L N  s o  t a  k a r n i  k a .
12 DQ omit: su, N  phyogsu.
13 S L  u  6 i  r i ’ i  r o ’ o ,  D Q  u  S i r a ’ i  r i ’ o ,  N  u  6 i  r i  r i  r i ’ o .
14 L N  r n a m s u .
15 S D L N  c u ,  Q  b c u .
16 D Q  l o s ,  S L N  l o .
17 S L N  p o ’ i ,  D Q  p o .
18 SLN ’khrun, DQ ’khrans.
19 N  gnaso.
20 L N  l i g s o .
21 L N  b y a s o .
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Bar pa ’i glen gzi
rgyal rigs la ’jig rten pa sems so11| de la ’khrun no j| bdag gi2 yab ni zas gtsah ma zes bya ba’i rgyal po 
yin te rigs la gzigs so31|
118,
de nas yum la gzigs te | ’dod pa dan4 chan la dga’ ba ni sans rgyas kyi yum zes bya ba ma yin 
no || gzan yah bskal pa ’bum phrag gcig la pha rol tu phyin pa rdzogs par byas nas ’khmn ho || 
hams pa med pa’i tshul khrims lha po hid len no51| lha mo sgyu ’phral chen mo zes bya ba ’di 
de dah ’dra ba bdag gi yum yin no || gzan yah gah de tsam gyi6 tshe’o || zla ba bcu’i ’go7 nas 
(58a) zag bdun du gzigs so81|
119.
’di ni chen po lha la gzigs so9 1| gzigs nas drah sron chen po bdag gi10 dus de11 sans rgyas su12 ’gyur 
ba’i lha rnams kyis tshig gis gnan no13 || khyed14 rnams gsegs par zu zes lha de mams btaii15 nas dga’ 
ldan gyi lha mams kyis yons su16 bskor te | dga’ ldan gyi dga’ ba’i tshal du zugs so171| ’jig rten gyi lha 
thams cad dga’ ba’i tshal na yod pa hid do || de la ’di’i18 lha ’di nas £i ’phos nas bde ba’i ’gro bar 
skyes te | ’di nas si ’phos nas19 bde ba’i ’gro bar skyes so201| snar byas pa’i dge ba’i las byas pa rjes 
su21 dran zin rgyu’o || de de ltar lha rnams kyis dge ba rjes su22 dran pa rnams ’khor du byas Sin der23 
rgyu’o || {Pa50} si ’phos nas lha mo ’phml ma chen mo’i mnal du zugs so24 || de la legs par brjod pa’i
1 N  semso.
2 SDQ gi, LN gis.
3 N  gzigso.
4 DQLN dah, S omits.
3 N  leno.
6 DQN gyi, SL gyis.
7 S ’go, DQLN mgo.
8 LN gzigso.
9 N  gzigso.
10 SDQL gi, N  gis.
11 SLN de, DQ te.
12 LN rgyasu.
13 N  gnaiio.
14 SDQ khyed, LN khyod.
15 SDQL btan, N  gtan.
16 N  y o i i s u .
17 LN zugso.
18 DQ ’di’i, SLN ’di yi.
19 SDQN nas, L na.
20 LN skyeso.
21 N rjesu.
22 N  rjesu.
23 SDLN der, Q de ltar.
24 LN zugso.
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Bar pa ’i glen gzi
phyir ’di go1 rim2 bzin du snon3 gyi gtam brjod do4 ||
I I 10.
de’i tshe gron khyer ser skyar dbyar zla ’brin po’i rgyu skar du brjod par skye bo thams cad rgyu skar5 
la rtse zin j lha mo sgyu ’phral chen mo6 yah na’i shun du zag bdun nas me tog gi7 ’phren8 ba dah 
sphos kyi ’byor pa dah ldan pas rgyu skar la rtse zin Ions spyod do || zag bdun gyi mthar sna dro Ians 
nas dri bzan9 gi chus khrus byas te | ’bum phrag bzi’i Ions spyod spel te sbyin pa chen po btan nas 
rgyan thams cad kyis brgyan | kha bzas bzan po zos te | gso sbyon yan lag brgyad pa la gnas so10 || 
rgyan du11 byed pa la rigs pa’i dpal gyi khan pa’i nah du (58b) zugs nas | dpal gyi mal cha la nal te 
gnid du12 son nas ’di lta bu’i nni lam mthon no131| rgyal po chen po bzi pos mal stan dah bcas pa nid 
blahs nas gahs can gyi nah du son no14 j| dpag tshad drug cu15 pa’i ma na si la’i 16 steh du dah | dpag 
tshad bdun pa’i sin sa la17 chen po’i ’og tu bzag nas phyogs gcig tu ’khod do j |  de nas de’i lha mo ’ons 
nas | lha mo sgyu ’phral ma chen mo mtsho ma dros18 par khrid do || mi’i dri ma bsal19 ba’i phyir 
khrus byas te | lha’i gos gyon nas dri bzan pos20 byug21 cih lha’i me tog ’dogs so22 || de nas mi rin bar 
driul gyi ri de’i nah na gser gyi gzal yas23 khan ’dug go24 || der sar du mgo bstan pa’i lha’i mal cha la 
der nol zes zer nas nal lo25 j| de nas byan chub sems dpa’ glan po che dkar po gcig26 tu gyur to || de nas
1 SDLN go, Q ge.
2 SLN rim, DQ rims
3 SQLN srion, D sdon.
4 L brjodo.
5 SDQN skar, L omits.
6 SLN mo, DQ po.
7 DQLN gi, S omits.
8 S ’phren, DQLN phren.
9 SDQN bzan, L gzan.
10 LN gnaso.
11 SDQL du, N  tu.
12 L gnidu.
13 L mthono.
14 LN soho.
15 SDLN cu, Q bcu.
16 DQ ma na si la’i, SLN ma ni sa la’i.
17 SDN sa la, QL sa la.
18 SDLN dros, Q ’dros.
19 SDLN bsal, Q gsal.
20 SDQL pos, N  po.
21 SDQL byug, N  ’byug.
22 LN ’dogso.
23 DQ yas, SLN med.
24 L ’dugo.
25 LN halo.
26 SQLN gcig, D cig.
398
Bar pa 'i glen gzi
mi rin bar gser gyi ri gcig1 la der ’dzeg cin | de nas mar babs nas | driul gyi ri la ’dzeg go2 1| byan gi 
phyogs nas ’oris te | driul gyi ’phreri3 ba dari mtshuris pa’i glari po che’i4 snas5 pad ma6 dlcar po ’dzin 
ciri | glari po che’i sgra sgrogs pas gser gyi gzal yas khan du zugs te | ran gi mal cha la lan gsum du 
bskor7 ba byas nas glo g.yas pa phug nas ltor zugs pa bzin du gyur to |) de ltar bra’i8 skar ma mchog la 
lhums su9 zugs so101|
1111.
rii ma gnis pa la de’i sria dro sad de lha mos rgyal po la rmi lam rnams smras so11 |j rgyal pos bram ze 
drug cu12 rtsa bzi bos nas me tog gi13 ’phreri14 ba la sogs (59a) pa15 dari16} bkra sis dari bsti stari byed 
ciri sa la mal stan chen po bSams te171 de la bzugs18 pa’i bram ze rnams la mar gsar dari | sbrari rtsi dari 
| ka ra19 mams dari bsres pa’i ’o thug rnams gser dari driul las byas pa’i sder ma bkari20 ste | gser dari 
driul gyi sder mas so sor bkab nas bram ze rnams la phul lo21 || gzan yari rgyal po gyon pa dari 
mtshuris pa’i gos dari gser rgya ma la sogs pa byin nas de mams tshim par byas so221| de nas de thams 
cad ’dod pa thams cad kyis23 tshim par24 gyur nas rmi lam bzad de ci ’dra bar ’gyur zes dris so25 || 
bram ze rnams kyis smras pa | rgyal po chen po ’jigs par ma byed cig | khyod kyi lha mo’i lto’i nari du 
sems can zugs26 te | de yari nari gi de skyes bu’o || mrial gyi nari gi de bu27 mo ni ma yin no || {Pa51}
I SQLN gcig, D cig.
2LN ’dzego.
3 S ’phreri, DQLN phreri.
4 DQ che’i, SLN che yi.
5 DQ snas, SLN gnas.
6 SQLN padma, D pad ma.
7 SDLN bskor, Q slcor.
8 D bra’i, SL N bre’i, Q b ri’i.
9 LN lhumsu.
10 LN zugso.
II LN smraso.
12 SDN cu, QL bcu.
13 SLN gi, DQ omit.
14 S ’phreri, DQL phreri, N  breri.
15 DQLN pa, S pas.
16 QLN dari, SD omit.
17 DQLN te, S omits.
18 SDQ bzugs, LN zugs.
19 S ka ra ba, DQ kar ra, LN dlcar pa.
20 SDQL bkari, N  mlcari.
21 L phulo.
22 LN byaso.
23 SDLN kyis, Q kyi.
24 SDQ par, LN omit.
25 LN driso.
26 SDLN zugs, Q bzugs.
27 SDLN de bu, Q de lta bu.
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Bar pa 7 glen gzi
de lchyod1 kyi sras por ’gyur ro2 || de gal te khyim na gnas na ’khor los3 sgyur4 ba’i rgyal por ’gyur 
ro5 1| gal te khyim spans nas rab tu byun na sans rgyas6 bar ’gyur ro7 || ’jig rten du bzlog8 nas slar 
khyim na gnas nas skye ba med do91|
I I 12.
gzan yah byan chub sems dpa’ yum gyi mnal du zugs pa de ma thag tu thun gcig10 nid la ston phrag 
bcu’i ’jig rten gyi khams thams cad yah dag par g.yos so11 || yah dag par rab tu g.yos so12 j| yah dag par 
sgra sgrogs so131| mtshan ma sum cu14 rtsa gnis snon gyi mtshan mar15 gyur to || ston phrag bcu’i khor 
yug mams su16 snan ba tshad med par khyab cih gnas so17 || (59b) de yah de’i dpal blta ba ’di lta bu 
ste | Ion ba mams kyis mig thob bo181| ’on pa rnams kyis ma bas sgra thos so19 || lkugs pa mams kyis 
smra ses so201| sgur po mams21 drah por gyur to || goh po mams kyis ’gro ses par gyur to |j bcihs pa’i 
sems can thams cad ni rjes su22 bcihs pa las grol bar gyur to | dmyal ba thams cad kyi me zi bar gyur 
to || yi dags kyi yul pa mams blcres pa dah | skom pa zi bar gyur to || dud ’gro mams phan tshun ’jigs 
pa med par gyur to || sems can thams cad kyi nad zi bar gyur to || sems can thams cad dga’ bzin du 
smra bar ’gyur23 to jj rta mams skad snan pa’i mam par gyur to || glan po mams ni sgra sgrogs so24 || 
rol mo rnams rah byun rah byun25 gi sgra sgrogs so26 || mi mams kyi rkan pa dah lag pa’i rgyan rah
1 S D Q  k h y o d ,  L N  k h y e d .
2 L N  ’g y u r o .
3 LN los, SDQ lo.
4 SDQ sgyur, LN bsgyur.
5 L N  ’g y u r o .
6 Q  r g y a s ,  S D N  r g y a ,  L  h a s  sa s u f f i x  e r a s e d .
7 LN ’gyuro.
8 D Q  b z l o g ,  S L N  z l o g .
9 L medo.
10 SDQ gcig, LN cig.
11 LN g.yoso.
12 LN g.yoso.
13 LN sgrogso.
14 S D L N  c u ,  Q  b c u .
15 S D Q L  p a r ,  N  p a r .
16 L mamsu.
17 LN gnaso.
18 N thobo.
19 L N  t h o s o .
20 LN Seso.
21 SDQN mams, L omits.
22 LN ijesu.
23 DQ ’gyur, SLN gyur.
24 LN sgrogso.
25 SD ran byun, DLN omit.
26 LN sgrogso.
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Bar pa ’i glen gzi
ran ma reg pas1 so sor ’byin to || phyogs thams cad rab tu dans par gyur to | j  sems can mams bde ba 
bslcyed pa’i phyir rlun ’jam po ldan2 bar gyur to || dus ma yin par sprin la char ’bab3 bo || sa la chu 
byun nas phyogs thams cad chur gyur to J| bya mams nam mkha’4 la ’gro ba spon no5 || chu klun 
rnams ’gro ba med par gnas so6 j |  rgya mtsho chen po’i chu ni diiar7 bar gyur to || gnas thams cad nid 
du kha dog lha pa’i8 pad mas9 sa’i sten thams cad khyab par gyur to || than dah chu las skyes ba’i me 
tog rnams kha bye bar gyur to || ljon sin mams kyi sdon po la10 sdon po’i pad ma’i11 me (60a) tog go || 
yal ga12 rnams la yal ga’i13 pad ma’i14 me tog go15 j |  ’khri16 sin rnams la ’khri17 sin gi pad ma’i18 me 
tog kha bye’o |j than dah rdo’i steh du brtol nas sten nas sten du bdun bdun du gyur nas | dan dra pad 
ma19 zes bya ba phyun no201| nam mkha’21 nas thur22 du pad ma23 ’phyan no24 || thams cad du me tog 
gi char ’bab25 bo |j nam mkha’26 la lha’i rol mo’i sgra sgrogs so27 || ston phrag bcu’i ’jig rten gyi 
khams thams cad me tog dah | bdug spos dah | dri chab mchog tu slcal ba bzan bar gyur to ||
I I 13.
’di ltar byan chub sems dpa’ mnal du zugs pa hid nas byan chub sems dpa’ dah j byan chub sems 
dpa’i yum gyi he bar ’tshe ba bzlog28 pa’i phyir ral gri lag tu thogs pa’i lha’i bu bzis29 srun30 bar byed
1 SLN pas, DQ par.
2 SQLN ldan, D lhah.
3 DQLN ’bab, S bab.
4 SD nam mkha’, Q mam mkha’, LN namkha’.
5 N  spono.
6 LN gnaso.
7 DQ dnar, SLN mnar.
8DQ pa’i, SLN p o’i.
9 SQLN padmas, D  pad mas.
10 SDQ sdon po la, LN omit.
11 SQLN padma’i, D  pad m a’i.
12 SDLN ga, Q kha.
13 SD ga’i, QLN kha’i.
14 SQLN padma’i, D  pad m a’i.
15 L togo.
16 SDQ ’khri, LN ’ldiril.
17 SD ’khri, QN ’khril, L ldiril.
18 SQLN padma’i, D  padma’i.
19 SQLN dandra padma, D  dan dra pad ma.
20 N  phyuiio.
2! LN namkha’.
22 SDQ thur, LN mthur.
23 SQLN padma, D pad ma.
24 N  ’phyuno.
25 DQLN ’bab, S bab.
26 LN namkha’.
27 LN sgrogso.
28 DQ bzlog, SLN zlog.
29 SDLN bzis, Q bzes.
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Bar pa'i glen gzi
do || byan chub sems dpa’i yum ni skyes pa la ’dod chags mi skye zin | med pa daii grags pa thob par 
gyur to || skyid pa sku la dub pa med par byan chub sems dpa’ de yah mm du zugs nas j {Pa52} nor bu 
rin po che rab tu dans pa srad bu dmar po la brgyus1 pa bzin du mthon no2 1| gah gi phyir yah byan 
chub sems dpa’ zugs pa’i mm zes bya ba ni mchod rten gyi nah bzin du sems can gzan gyis reg pa dah 
Ions spyod par mi nus so3 1| de’i phyir byan chub sems dpa’i yum byah chub sems dpa’ ’khrans nas 
zag bdun nas dus las ’das nas dga’ ldan du skye bar ’gyur ro41| ji ltar yah bud med gzan zla ba bcu las 
dman pa ’am | lhag pa ’am | (60b) ’dug pa ’am | nal nas skye’o || byah chub sems dpa’i yum ni de lta 
bu ma yin te | de yah byah chub sems dpa’ zla ba bcur mm du5 bsruns nas ’gren ba la skye’o || ’di ni 
byah chub sems dpa’i yum thams cad kyi chos nid do ||
I I 14.
lha mo sgyu6 ’phrul ma chen mo yah snod kyi nah gi ’bru mar bzin du byah chub sems dpa’ zla ba 
bcur mm du7 ’tsho tin  | mm8 yons su9 rdzogs nas gnen gyi gron du ’gro’o zes rgyal po chen po zas 
gtsah gi dran du smras so10 || lha rigs kyi rgyud kyi gron khyer chen po lha bstan du bdag ’gro bar 
’dod do || rgyal pos legs so11 zes brjod nas gnan no12 || ser skya’i gzi dah | gron khyer lha bstan gnis 
kyi bar gyi lam mtshuhs par byas nas | chu sin dah | bum pa gah ba13 dah | rgyal mtshan dah | ba dan la 
sogs pa’i rgyan ’dzugs su14 bcug nas lha mo gser gyi do li la bzugs te | blon po ston phrag gcig gis 
bteg ste | ’khor man po dah bcas pa btan15 ho || gron khyer gnis kyi bar du yah | gnis ka’i gron khyer 
pa16 gnas pa’i lumbi ni’i17 tshal zes bya ba la bkra sis pa’i Sin sa la’i Sin yod do || de’i dus su rtsa ba 
nas rtse mo’i18 yal ga’i bar thams cad du bar ma chad par me tog kha bye19 bar gyur to || yal ga’i bar
30 SDQ srun, LN bsran.
1 SDQ brgyus, LN rgyus.
2 N  mthono.
3 N  nuso.
4 LN ’gyuro.
5 SDQL du, N  omits.
6 SDLN sgyu, Q rgyu.
7 SDQN du, L omits.
8 SDLN rum, Q rad,
9 LN yonsu.
10 LN smraso.
1! LN legso.
12 N  gnano.
13 The Pali wordpu nn aghata  translated by the Tibetan bum p a  gan  ba  has several possible renderings beyond 
its literal sense, and can represent a box o f presents to be given away at feasts. See R. Morris, “Notes and 
Queries”, JPTS, London: PTS, 1 8 8 4 ,  rpt. Delhi, 1 9 8 5 ,  pp. 8 8 - 8 9
14 N  ’dzugsu.
15 L mthon, N  mthono.
16 DQ pa, SLN omit.
17 S lumbi n i’i, D  lumbi n i’i, Q lum bi n i’i, LN lum bi na’i. Pali: LumbinI, cf. M vy no. 4 1 2 3  ( 2 0 )  Lumbin! = 
Lum bi ni.
18 SQLN m o’i, D  m a’i.
19 SDLN bye, Q byo.
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nid dan j me tog gi bar ldia dog sna lha pa’i bun ba man po ldiii ba daii | rnam pa sna tshogs pa’i bya 
ba* man po’i tshogs ni snan pa’i sgra dbyahs sgrogs Sin spyod do || lumbi ni’i2 tshal thams cad ni sin 
rta sna tshogs pa’i tshal3 bzin du mthu dah dbah (61a) phyug ni rgyal po’i mdzes par byas pa’i ’dun4 
sa lta bu de lha mos gzigs nas sin sa la’i tshal du rtse bar bsams pa skyes so51| blon po mams kyis lha 
mo bteg nas Sin sa la’i tshal du bzugs6 so71| de bkra sis pa’i sin sa la’i rtsa bar gSegs 8 te | des sin sa la’i 
yal ga bzuh9 par sems par gyur te | des Sin sa la’i yal ga £in tu legs pa me la bsros10 nas bkug pa bzin du 
mdud pa la lha mo’i lag par he bar ’phyah ho || de’i lag pa brkyah nas yal ga’i rtse mo bzuh ho11 J| de 
ma thag tu las kyi rlun gis bskyod do || de nas de’i phyogs kun tu12 yol ba byas nas skye bo thams cad 
phyir rin du gyur te | sin sa la’i yal ga bzuh nas ’dug pa hid la de ltar de’i mnal nas bltams par gyur to 
|| de ma thag rnam par dag pa’i13 sems dah ldan pa’i tshans pa bii pos gser gyi dra ba blahs nas sleb 
bo141| de rnams kyis der gser gyi dra bas byah chub sems dpa’ blahs te yum gyi mdun na ’dug go151[ 
lha mo sems sdug bsnal bar ma byed cig || khyod16 kyi sras dbah phyug dah grags pa dah bcas pa 
bltams so17 zes smras so181| de ltar yah sems can gzan mams ma’i mm nas ’thon19 pa na mi gtsan bas 
gos sin skyug bro ba can ’thon20 no21 || byah chub sems dpa’ ni de lta bu ma yin no22 || {Pa53} gzan 
yah chos kyi khri nas chos ’chad pa ’bab pa23 bzin dah | skas la ’bab pa’i skyes bu bzin du lag pa gnis 
dah rkan pa gnis brkyah nas ’dug pa hid bzin no24 jj ma’i mm nas (61b) mi gtsan ba cun zad kyis kyan 
ma gos par dag cih ’jigs pa med pa bzin no251| yul26 ka si ka’i ras kyi nah du nor bu rin po che bcug pa
1 L ba, SDQN omit.
2 S lumbi n i’i, D lumbi n i’i, Q lum bi n i’i, L lumbi na’i, N  lum bi na’i.
3 DQ tshal, SLN chos.
4 SDL ’dun, QN mdun.
5 LN skyeso.
6 DQLN bzugs, S zugs.
7 LN bzugso.
8 SQLN omit, D pa.
9 SQLN bzuh, D  gzun.
10 D bsros, SQLN sros.
1 N  bzuno.
12 SQLN tu, D  du.
13 SLN dga’ ba’i, DQ dag pa’i.
14 N  slebo.
15 N  ’dugo.
16 S khyod, DQLN khyed.
17 LN bltamso.
8 LN smraso.
19 SDLN ’thon, Q mthon.
20 SDLN ’thon, Q mthon.
21 LN ’thono.
2 2  7 .T  •N yino.
23 SDQL pa, N  pa’i.
24 N  bzino.
25 N  bzino.
26 DQ yul, SLN yum.
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bzin du ’od ’gyed cih yum gyi mm nas ’thon1 no2 1| de ltar gyur pa’i byah chub sems dpa’ de dah | 
byah chub sems dpa’i yum de dag par bya ba’i phyir nam mkha’3 nas chu’i rgyun gnis babs pas byah 
chub sems dpa’ dah yum gyi sku dag par byas so4 ||
I I 15.
de yah gser gyi dra bas blahs nas tshans pa ’dug pa’i lag nas rgyal po chen po b£i po5 rnams kyis bkra 
sis pa dah | bde ba la reg par gnas par bya ba’i phyir gzig gi pags6 pas snar gyi bzin du blahs so7 1| de 
rnams kyi lag nas mi mams kyis du gu la’i ras kyi sten du blahs so81| mi mams kyi lag tu btan nas sa 
la gnas so9 || Sar phyogs la gzigs te ston phrag du ma’i khor yug mams phan tshun du mthon no101| de’i 
lha dah mi rnams kyis me tog gi ’phren11 ba dah j spos la sogs pas mchod cih skyes bu chen po khyod 
lta bu ’di na med | khyod kyi gon na gzan su yah med do zes smras so121| de bzin du phyogs bzi dah | 
mtshams bzi dah | ’og dah | steh ste13 phyogs bcu po thams cad legs par gzigs nas bdag dah mtshuns 
pa med par mthon no14 || de nas byah gi phyogs su15 gom pa bdun bgrod16 do || tshans pa chen po’i17 
gdugs dkar po ’dzin cih | ’thab18 bral bas rha yab g.yob19 pa | lha gzan mams kyis20 rgyal po la he bar 
mkho ba’i dnos po ma lus pa lag tu thogs nas rjes su ’gro’o |j de nas gom pa bdun pa la gnas pa na ’jig 
rten pa (62a) mams las bdag mchog go zes21 pa la sogs pa’i Sis22 pa brjod pa’i gtam brjod cih | sen ge’i 
sgra sgrogs so231| byah chub sems dpas24 kyah25 skye ba gsum du yum gyi26 mm nas ’thon27 tsam na28
1 SDLN ’thon, Q ’don.
2 N  ’thono.
3 LN namkha’.
4 N  byaso.
5 SDQL po, N  omits.
6 SDQ pags, LN lpags.
7 LN blanso.
8 LN blanso.
9 N  gnaso.
10 N  mthono.
11 S ’phren, DQLN phren.
12 LN smraso.
13 SDQ ste, LN de.
14 N  mthono.
5 LN phyogsu.
16 SD bgrod, QLN sgrod.
17 SDQL p o’i, N  po.
18 SDLN ’thab, Q mthab.
19 SDLN g.yob, Q g.yog.
20 SDLN kyis, Q kyi.
21 SDQL zes, N  tsas.
22 SDQ Sis, LN ses.
23 LN sgrogso.
24 SDQ dpas, LN dpa’.
25 SDQ kyah, LN yah.
25 DQ omit: yum gyi.
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gtam du brjod do || sman chen por skyes pa dah | thams cad sgrol du skyes pa dah | ’dir skyes pa’o || 
sman chen po skyes pa na yum gyi rum nas ’thon ma thag hid du brgya byin lha’i rgyal po ’ons te 
tsam1 dan gyi shin po lag tu thogs nas son no2 1| de de rnams kyi khu tshur du bcug nas ’thon no || de 
nas yah yum gyis dris pa | bu ci khyer nas ’ons | ma sman yin no3 1| ’dis sman khyer nas ’ohs pa’i 
phyir sman gyi khye’u zes bya bar min btags so41| des sman blahs nas chu’i snod kyi nah du bcug5 go6 
|{ ’ons sin ’ohs pa’i Ion ba dah | ’on pa la sogs pa7 de rnams de nid kyi8 nad thams cad he bar zi bas na 
sman par gyur to |[ de nas sman chen po sman chen po zes bijod cih skyes pa’i tshig gi rgyus sman 
chen po hid de’i min du gyur to || gzan yah thams cad sgrol du skyes pa na ma’i rum nas skyes tsam 
na lag pa g.yas pa brkyan9 nas yum bdag cag gi khyim na sbyin pa btan10 rgyu ’dra bdog gam11 zes 
brjod cih ’thon no12 || de nas de’i mas bu ’byor ba dah ldan pa’i rigs su13 khyod skyes so14 || {Pa54} 
bu’i lag pa rah gi lag pa’i sten du bzag15 ste16 nor bu rin po che ston phrag gcig gi snod bzag go17 || 
gzan yah ’di skyes pa na ’dis sen ge’i sgra sgrogs so181| de bzin du byah chub sems dpa’ skye ba gsum 
du ma’i rum nas skyes tsam nas gtam brjod (62b) do19 || ji ltar yah rum du zugs tsam dah bltams tsam 
na sum cu20 rtsa gnis snon gyi msthan ma bzin du skyes par gyur to ||
I I 16.
gzan yah gah gi tshe bdag cag gi21 byah chub sems dpa’ lumbi ni’i22 tshal23 du bltams so24 || de ma
27 SDQ ’thon, LN thon.
28 SDQ na, LN nas.
1 SDL tsam, QN can.
2 LN sono.
3 L yino.
4 LN btagso.
5 SDLN bcug, Q ’jug.
6 L bcugo.
7 SDQ pa, LN pa’i.
8 SLN kyi, DQ kyis.
9 SDQ brkyah, LN rkyan.
10 DQ btan, SLN gtah.
11 S gam, DQLN ge.
12 LN ’thono.
13 LN rigsu.
14 LN skyeso.
15 DQLN bzag, S ±ag.
16 SDQ ste, LN te.
17 LN bzago.
18 LN sgrogso.
19 L brjodo.
20 SDLN cu, Q bcu.
21 SDQL gi, N  gis.
22 S lumbi n i’i, D lumbi n i’i, QN lum bi na’i, L lumbi na’i.
23 SDQ tshal, LN ’tshal.
24 LN bltamso.
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thag tu lha mo sgra gcan ’dzin gyi ma dari | blon po ’dun1 pa dah | blon po nag po ’char ka dah | rta’i 
rgyal po bsnags ldan dah | byah chub kyi sin dah | gter bzi’i bum pa skyes so2 1| de la gcig la rgyan3 
grags bzi dah | gcig la rgyan4 grags brgyad dah | gcig la rgyan5 grags bcu gnis dah | gcig la rgyan6 
grags bcu drug go71| bdun po ’di lhan cig8 tu skyes pa yin no9 |j
I I 17.
gron khyer gnis na gnas pa’i mi rnams kyis byah chub sems dpa’ khrid nas gron khyer ser skya’i gzi 
kho nar phyin no |j ni ma de nid la gron khyer ser skya’i gzi la rgyal po chen po zas gtsan gi sras por 
bltams so10 || gzon nu ’di byah chub sin gi dran du bzugs nas sans rgyas su11 ’gyur ro12 zes pa la | sum13 
cu14 rtsa gsum gyi gnas kyi lha mams kyis15 dga’ ba dah tshim pas lag pa gyen du bskyod 16 nas rtse 
zih bstod pa byed do17 || de’i tshe rgyal po chen po zas gtsan gi18 mchod gnas snoms19 par ’jug pa 
brgyad thob pa’i dka’ thub pa nag po20 lha len zes bya ba kha zas bzan po la Ions spyod do21 || nin mo 
hi ma la mi gnas pa’i phyir sum cu22 rtsa gsum gyi gnas su23 ’gro zin der bde bar ’dug nas lha de 
mams blta’o || khyed mams ci’i phyir ’di ltar dga’ ba’i sems kyis rste241 bdag kyah ’di rnams kyi ched 
du bya ba kho bo la ston (63a) cig ces dris so j| lha mams kyis smras pa | drah sron chen po rgyal po 
chen po25 zas gtsan gi sras bltams so26 || des byah chub sin gi drah du bzugs nas sans rgyas su27 gyur
1 D ’dun, SQLN mdun.
2 LN skyeso.
3 SDLN rgyan, Q brgyan.
4 SDLN rgyan, Q rgyad.
5 SDLN rgyan, Q rgyad.
6 SDLN rgyan, Q rgyad.
L drugo.
8 SDLN cig, Q gcig.
9 LN yino.
J0 L bltamso.
I 1 -K TN rgyasu.
12 LN ’gyuro.
13 SDQN sum, L gsum.
14 SDLN cu, Q bcu.
15 SDLN kyis, Q kyi.
16 DQLN omit, S pa.
17 L byedo.
18 SDQ g i , LN gis.
19 SDQN snoms, L shorn.
20 SDQ po, LN pa.
21 L spyodo.
22 SDLN cu, Q bcu.
23 LN gnasu.
24 SDLN rste, N  brtse.
25 SDQL chen po, N  omits.
26 LN bltamso.
27 LN rgyasu.
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nas chos kyi ’khor lo bskor ro11| de nas mtha’ yas pa’i saris rgyas kyi rol mo blta ba dah | chos thams 
cad thob bo2 snam pa ’di rnams kyi rgyu mtshan gyis dga’ bar gyur to || dka’ thub pas de’i tshig thos 
nas myur du lha’i yul nas babs te | rgyal po’i gnas su3 ’ons nas | gdan bsams pa la ’dug ste | bu mams 
rgyal po chen po’i sras su4 gyur pa de bdag gis blta’o zes smras so5 1| rgyal pos rgyan dah ldan pa’i 
gzon nu blahs nas dka’ thub pa la phyag bya ba’i phyir byah chub sems dpa’i zabs kyis bskor nas dka’ 
thub pa’i ral pa’i sten na ’dug go6 j| byah chub sems dpas kyah de mams kyi7 lus kyis phyag byed par 
rig8 pa9 gzan med do10 || gal te mi ses pas byah chub sems dpa’i dbu la dka’ thub pa’i rkaii pa bzag na 
de’i mgo tshal pa bdun du ’gas par ’gyur ro11 || dka’ thub pas bdag hams pa’i phyir du rigs pa ma yin 
no12 |j stan las Ians nas byah chub sems dpa’ la thal mo sbyar ro131| rgyal pos ya mtshan che ba gzigs 
nas rah gi sras la phyag byas so14 || dka’ thub pas ’das pa’i bskal pa bzi bcu dah | ma ’ohs pa’i bskal pa 
bzi bcu ste | bskal pa brgyad cu15 rjes su16 dran no171| byah chub sems dpa’i mtshan nid phun sum 
tshogs pa mthon nas saiis rgyas18 bar (63b) ’gyur ram mi ’gyur £es brtags pas the tshom med pas19 
sahs rgyas su20 ’gyur bar rtogs te | ’di ya mtshan che ba’i skyes bu yin no zes bsams nas bgad do21 || 
{Pa55} de nas ’di nas sahs rgyas nas bdag gis mthon ham mi mthon zes brtags pas mi mthon ho || bar 
du dus las ’das nas sahs rgyas brgya ’am | sahs rgyas ston gsegs nas brtag par mi nus pa’i gzugs med 
pa’i gnas su skye bar hes par mthon ho221| ’di lta bu’i tshal gyi23 ya mtshan che ba’i skyes bu mthon 
bar mi nus so snam ste bdag gi sems sin tu sdug bsnal bar gyur nas nus so24 || de mi mams kyis mthon 
ste | bdag cag gi ’phags pa res25 ’ga’ ni dgod261 res27 ’ga’ ni nu ba’i rgyu mtshan ci lags | bdag cag gi
1 LN bskoro.
2 N  thobo.
3 LN gnasu.
4 LN srasu.
5 L smraso.
6 LN ’dugo.
7 SDQ kyi, L N kyis.
8 DQLN rig, S rigs.
9 S pa la, Q par, DLN pa.
10 LN medo.
11 LN ’gyuro.
12 LN yino.
13 LN sbyaro.
14 L byaso.
15 SDLN cu, Q bcu.
16 LN ljesu.
17 L drano.
18 QLN rgyas, SD rgya.
19 SQLN pas, D par.
20 tL rgyasu.
21 L bgado.
22 N  mthono.
23 SDQ gyi, LN gyis.
24 LN huso.
25 SDQ res, LN re.
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sras ’phags pa la bar du gcod pa ’on nam zes dris so1 |[ ’di la bar du gcod pa mi ’byun zin the tshom 
med par sahs rgyas su2 ’gyur ro3 zes smras so4 || ’o na gah gi phyir du zes dris so5 1| ’di lta bu’i tshul 
gyis6 skyes bu sahs rgyas7 bar ’gyur ba bdag gis mthon bar mi ’gyur bas bdag sin tu nes par sdug bsnal 
lo || de’i phyir rah gi ched du my a nan gyis nu’o zes smras so81|
I I 18.
des na ci’i phyir rah gi ne du rnams las ’ga’ zig gis ’di sahs rgyas su5 gyur nas mthon par ’gyur ram 
mi ’gyur zes brtags pas tsha bo10 na la ka’i11 gzon nus12 mthon ho || de srin mo’i khan par son ste | na 
la ka gzon nu de gah na yod | ’phags pa khan pa na yod do j| de bos la sog | de rah gi gnas su13 ’ons 
nas na la ka la smras so14 || tsha bo15 rgyal po chen po zas (64a) gtsan gi16 rigs kyi bu ’khruhs so171| ’di 
ni sahs rgyas kyi myu gu’o || lo sum cu18 rtsa lha ’das nas sahs rgyas su19 ’gyur zin | khyod kyis ’di 
mthon bar ’gyur bas da lta20 nid du rab tu byun ba gyis Sig21 ces smras so22 |j bye ba brgyad cu23 rtsa 
bdun gyi nor gyi rigs la skyes pa’i gzon nus | zan24 po ’dis bdag la don med cih dgos pa med do zes 
brjod par bsams so25 J| de ma thag tu rah gi tshon gnas su26 nur smrig27 gi gos nid dah sa’i lhun28 bzed
26 SDLN dgod, Q rgod.
27 SDQ res, LN re.
1 N  driso.
2 N  rgyasu.
3 LN ’gyuro.
4 LN smraso.
5 LN driso.
6 SDQ gyis, LN gyi.
7 QLN rgyas, SD rgya.
8 LN smraso.
9 N rgyasu.
10 SDQ tsha bo, LN tsha’o.
11 DQLN na la ka’i, S na la ka’i. Pali: Nalaka.
12 N  gzonus.
13 N  gnasu.
14 LN smraso.
15 SDQ tsha bo, LN tsha’o.
16 SDLN gi, Q gis.
17 LN ’khrunso.
18 SDLN cu, Q bcu.
19 N  rgyasu.
20 SDQL lta, N  ltar.
21 SDQN Sig, L cig.
22 LN smraso.
23 SDLN cu, Q bcu.
24 SDLN zan, Q zad.
25 N bsamso. .
26  x tN gnasu.
27 SDQN smrig, L smig.
28 SDQN lhun, L Ihu.
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blahs nas | skra dan kha sbu1 bregs te hur smrig2 gi gos gyon nas | gah zig ’jig rten pa’i gah zag gi 
mchog gi mchog la bsams sin bdag rab tu ’byuh bar ’gyur ro3 zes bsams te | byah chub sems dpa’i 
phyogs su4 thal mo sbyar nas yan lag lhas5 phyag byed do61| lhun bzed snod du bcug nas phrag pa la 
gzar7 te gans8 can du gsegs nas dge sbyon gi chos byed do91| des mchog tu mnon par rdzogs par sahs 
rgyas pa’i de bzin gsegs pa’i10 dran du ne bar son ste | na la ka’i so so’i rtogs pa’i gtam thos nas slar 
yah gans can du gSegs te dgra bcom pa thob bo11 | mchog tu rtogs dka’ ba rtogs nas zla ba bdun nid 
kyi nah du tshe ’das te gser gyi ri gcig la brten12 nas ’dug ste13 lhag ma med par yons su14 mya nan las 
’das pa’i dbyins su15 yons su16 mya nan las ’das so17 |j
I I 19.
byah chub sems dpa’ yah zag lha nas dbu ’khru18 bar byed cih min ’dogs par rigs so19 zes bsams nas 
rgyal po’i pho bran la dri bzi’i rigs kyis byug20 pa21 byas te | rin po (64b) che lha’i me tog gcal22 du 
bkram nas chu med pa’i ’o ma btsos pa’i ’o thug ’tshod cih rig byed gsum gyi pha rol tu son pa’i bram 
ze brgya23 rtsa brgyad mgron24 du gner te rgyal po’i pho bran du bzugs nas | {Pa56} kha zas bzan po 
la Ions spyod cih bskur25 sti chen po byas nas mtshan nid ji lta bu £es dris so || de mams las
1 SDQ sbu, LN spu.
2 SDQN smrig, L smig.
3 N  ’gyuro.
4 LN phyogsu.
5 SD lhas, QLN lha’i.
6 L byedo.
7 SN gzar, DQL gzer.
8 SDQN gans, L gsan.
9 N  byedo.
!0 LN omit: de bzin gsegs pa’i.
11 DQ bo, SLN omit.
12 SDQN brten, L rten.
13 SQ ste, D de, LN te.
14 LN yonsu.
15 N dbyinsu.
16 N  yonsu.
17 N  ’daso.
18 DQLN ’khru, S khru.
19 N  rigso.
20 SDQ byug, LN phyug.
21 SDQL pa, N par.
22 SDQL gcal, N  cal.
23 SDLN brgya, Q rgya.
24 SDQ mgron, LN ’gron.
25 DQL bskur, SN bkur.
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Unidentified verse1
dga’ byed dan | rgyal mtshan dah | mtshan nid dah | rigs kyi shags pa dah | 
k5 ndi nya2 dah | lag pa can dah | gsin ije bzan dah j legs sbyin te | 
de rnams de’i tshe bram ze brgyad yin no || 
yan lag drug gi snags4 brda sprad5 nas
bram ze brgyad po ’di lta bu hid kyi mtshan hid so sor bijod5 nas dga’ ldan gnas nas ma’i mnal du 
zugs pa’i mtshan hid ’di rnams kyis b£ad do j| de rnams las bram ze bdun gyis mdzub7 mo ghis 
bsgrens te don ghis lun bstan no81| mtshan hid ’di dah ldan pa’i9 khyim na gnas na ’khor los10 sgyur11 
ba’i rgyal por ’gyur ro12 j| rab tu byun na sahs rgyas13 bar ’gyur ro141| ’khor los15 sgyur16 ba’i phun 
sum tshogs pa thams cad b^ad pa rdzogs nas | gzan de mams kyi nah nas thams cad kyi gzon sos kyi 
rigs ni ko ndi nya17 bram ze’i khyeu’o18 zes bya ba’o19 j| byah chub sems dpa’ de’i min20 tshan21 
mchog rnams rdzogs par btags so221| ’di ni khyim na gnas pa’i rgyu med pas mtha’ gcig hid du khyim 
na mi gnas par sahs rgya’o || mdzub23 mo gcig bsgrens te ’di ltar luh bstan no24 || ’di ni snar gyi gzi
1 Ja takanidana  p.56; sTog 64b; Ap-a p.60.
Jatakanidana  p.56,
Ramo Dhajo Lakkhano capi Manti 
Konndanno ca Bhojo Suyamo Sudatto, 
ete tada attha ahesum brahmana, 
chalangava mantam vyakarimsu ti.
2 D ko ndi nya, S ko di nya, Q go di nya, LN k5 di nya.
3 N  yino.
4 DQLN shags, S bsriags.
5 SDQ brda sprad, LN brda’ spy ad.
6 DQLN bijod, S rjod.
7 SDL mdzub, QN ’dzub.
8 N  bstano.
9 S pa’i, DQLN pas.
10 DQ los, SLN lo.
11 SDQ sgyur, LN bsgyur.
12 LN ’gyuro.
13 Q rgyas, SDLN rgya.
14 N  ’gyuro.
15 DQ los, SLN lo.
16 SDQ sgyur, LN bsgyur.
7 D ko ndi nya, S k o ’u di nya, Q ko di nya, LN ko di nya.
18 SN khyeu’o, DQL khye’u ’o.
19 SDLN ba’o, Q bya’o.
20 SDQ min, LN m a’i.
21 SQLN mtshan, D tshad.
22 LN btagso.
23 SD mdzub, QLN ’dzub.
24 N  bstano.
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byas pas phyis mil* gynar pa na ses rab dah ldan no1 || bram ze bdun las lhag par gyur nas (65a) ’di’i2 
mtshan hid rig3 par ldan nas khyim du gnas pa’i min yah med do4 || the tshom5 med par sahs rgya bar 
’gyur te ’gro ba gcig las gzan ma mthon no61| de’i phyir mdzub7 mo gcig bsgrens te ’di ltar lun bstan 
no ||
I I 20.
de nas bram ze de rnams rah gi khyim du ’gro zih bu rnams bos te || bu bdag cag rnams rgan por gyur 
pas j rgyal po chen po zas gtsan gi sras thams cad mkhyen pa thob par gyur pa na bdag cag dah mjal8 
bar ’gyur ram mi ’gyur cha med kyis | khyod de’i sras kyis thams cad mkhyen pa thob par gyur nas | 
de’i bstan pa la rab tu byun cig9 ces smras so101| bram ze bdun po rnams kyis kyah ji srid tshe gnas kyi 
bar ji ltar byas pa’i las rtogs so11 || bram ze’i khye’u ko ndi nya12 nid nad med par gyur nas gnas soi31| 
de’i sems dpa’ chen po bio dah ldan pa hes par ’byun ba chen pos mnon par byun nas go rims bzin du 
lten14 rgyas su15 son ho || sa phyogs ’di ni hams dga’ bas rigs kyi bu sa phyogs ’di dka’ ba spyod pa’i 
gnas su16 rig17 par sems skyes pas der gnas te | skyes bu chen po rab tu byun ho zes thos nas bram ze’i 
bu’i gnas su18 he bar son no19 ±es smras so20 || g£on nu don grub rab tu byun nas the tshom21 med par 
de sahs rgya bar ’gyur ro221| gal te khyed mams kyi pha nad med par gnas na | de rin phyin nas rab tu 
byun ba byed do23 || gal te khyod kyah ’dod na ’dir ’ons nas24 bdag gis skyes bu de’i rjes su25 rab tu
I N  ldano.
2DQ ’di’i, SLN ’di yi.
3 SDQ rig, LN rigs.
4 N  medo.
5 DLN tshom, SQ tsom.
1N  mthono.
7 SD mdzub, QLN ’dzub.
8 SDLN mjal, Q ’jal.
9 DQL cig, SN zig.
10 LN smraso.
II LN rtogso,
12 D ko ndi nya, S k o’u di nya, Q lco’u ni nya, LN k5 di nya.
13 LN gnaso.
14 SD lten, QLN sten.
15 N  rgyasu.
16 N  gnasu.
17 SDQ rig, LN rigs.
18 X TN gnasu.
19 N  sono.
20  T X TLN smraso.
21 DLN tshom, QS tsom.
22 NL ’gyuro.
23 N byedo.
24 SDQ nas, LN na.
25 N rjesu.
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’byun1 bar bgyi’o || de thams cad ’dun2 pa gcig par ma nus par skye bo bzi po (65b) las ko ndi nyas3 
gtso bo byas nas skye bo lha po rab tu byun ste j {Pa57} de rnams kyi skye bo lha po ni gnas brtan lha 
sde zes bya ba’i rigs su4 gyur to ||
1121.
gzan yah de’i tshe rgyal po ’di skad du gah mthon nas bdag gi bu rab tu5 ’byun6 zes ’dri’o || shon gyi 
mtshan ma bzi mthon bas de gah dah rgas Sin ’khogs pa dah | na ba dah | ’chi ba dah | rab tu byun pa’o 
|| rgyal pos ’di mams bzuh7 nas ’di lta bu’i tshul bdag gi8 bu dah ne bar ’oh du ma ’jug cig9 1 bdag gi 
sras kyis sahs rgyas thob kyah don med do101| bdag gi sras stoh phrag gnis kyi11 glin ’khor dah bcas pa’i 
glih chen po bzi po rnams kyi dbah phyug gi bdag po’i rgyal po byed cih | dpag tshad sum cu12 rtsa 
dmg gi khor yug gi ’khor nam mklia’i dbyins su13 gsegs pa la blta bar ’dod do || slar yah ’di ltar brjod 
cih ’di lta14 bu’i mam pa bzi’i skyes bu gzon nu’i mig lam du ’on ba bsruh im  phyogs bzir rgyan 
grags bzi bzir bsruh ba bzag go151|
1122.
de’i ni ma la yah bkra Sis pa’i gnas su16 ’dus17 pa’i rigs kyi ne du stoh phrag brgyad cu18 po re 
re’i bu brgya yons su19 ster bar bsams so201| ’di sahs rgyas su ’gyur ram | rgyal por ’gyur ram | 
bdag gi21 bu re re ster ro22 || gal te sahs rgyas par gyur na rgyal rigs kyi dge sbyon nid kyis 
mdun rgyab thams cad du bskor nas ’gro ba yin no || gal te rgyal por gyur na rgyal rigs kyi
1 SDLN ’byun, Q byun.
2 SDQ ’dun, LN bdun.
3 D ko ndi nyas, S ko di nya, Q ko di nas, LN k5 di nya.
4 N  rigsu.
5 SDLN rab tu, Q gari.
6 SDLN ’byun, Q ’byun ba.
7 SDQ bzuh, LN gzun.
8 SD gi, QLN gis.
9 SDLN cig, Q cih.
10 N  medo.
11 SDLN kyi, Q kyis.
12 SDLN cu, Q bcu.
13 LN namkha’i dbyinsu.
14 SDLN lta, L lta’i.
15 LN bzago.
16 N  gnasu.
17 SLN ’dus, D ’das, Q ’dug.
18 SDN cu, QL bcu.
19 LN yonsu.
20 LNbsam so.
21 DQLN gi, S gis.
22 N  stero.
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gzon nu nid kyis mdun rgyab lcun nas bskor nas ’gro’o1 2es smra ±m ’bul lo21| rgyal pos kyan 
byan chub sems dpa’ la gzugs mchog dah ldan pa (66a) skyon thams cad spans pa’i nu ma 
snun3 pa nid gnas4 pa byin no || byah chub sems dpa’ ’khor mtha’ yas pa dpal dah skal ba5 
’phel ba dah ldan no ||
I I 23.
de nas ni ma gcig6 la rgyal po’i ’bras ’debs pa la bkra sis byed do || de’i ni ma la gron khyer thams cad 
du lha gsegs pa bzin du brgyan no71| bran dah las byed pa la sogs pas gos legs po gyon nas | spos dah | 
me tog gi ’phren8 ba la sogs pas brgyan par byas nas rgyal po’i pho bran gi nah du ’dus so9 j| rgyal 
po’i gzis rnams la zin rmo ba stoh phrag gcig rigs so101| slar yah de’i ni ma la gcig gis11 dman pa’i zin 
rmo ba brgyad brgya dah bcas pa’i glan gi gna’ sin gi thag pa dnul las byas pa dah | rgyal po ’dzin pa’i 
tin  rmo ba’i thon12 pa slar yah gser las13 byas par gyur to || glah gi rwa14 gnis la gser gyis bskus so15 jj 
kha dah ska’i thag pa ni gser la’an byas so16 || rgyal po’i ’khor chen po dah bcas pa byon nas sras 
blahs te gsegs so171| gzis kha’i gnas na sin ’dzam bu18 gcig la lo ma man pos grib ma stug por gyur pa 
zig yod pa’i ’og tu gzon nu’i mal stan chen po byas nas sten du bla19 res gser gyi skar ma dah mtshuhs 
pa bres te j lcags ri ltar yol bas phyogs kun nas bskor te201 rgyal po rgyan21 thams cad kyis brgyan par 
byas nas blon po ’khor dah bcas pa zin rmo ba’i gnas su22 g6egs te | der23 rgyal pos gser gyi thon24 pa 
bzuh no25 || gcig gis dman pa’i brgyad 26 brgya’i27 dhul gyi thon pa blon pos bzuh ste | (66b) so nam28
1 SDN ’gro’o, Q ’gro, L ’gro bo.
2 N  ’bulo.
3 DQLN snun, S bsnun.
4 SDLN gnas, Q gnis.
5 SDN ba, Q bar, L pa.
6 SDQN gcig, L cig.
7 LN brgyano.
8 S ’phren, DQLN phren.
9 SDQ ’dus so, LN ’dug go.
10 LN rigso.
11 SD gis, QLN gi.
12 SDQL thon, N  mthon.
13 SDQL las, N  la.
14 SDQN rwa, L ra.
15 LN sltuso.
16 L byaso.
17 L gsegso.
18 DQN ’dzam bu, SL ’dzambu.
19 SQLN bla, D  gla.
20 SLN te, DQ to.
21 SDQ rgyan, LN brgyan.
22 LN gnasu.
23 SDQ der, LN de ltar.
24 SDQL thon, N  mthon.
25 N bzuno.
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byed pa’i skye bo rnams kyis thon pa lhag ma mams bslans so1 || de mams kyis2 thon pa bzun3 nas | 
de4 dan der sgal rmo’o || rgyal pos slar yah ’di nas phar ’gro zin pha rol nas tshur ’ohs so5 1 de’i gnas 
phun sum mtshogs par ’gyur ro6 zes bsam7 nas | {Pa58}
I I 24.
byan chub sems dpa’ ’khor dah bcas pa bzugs pa’i nu ma snun8 pa mams rgyal po’i phun sum tshogs 
par blta’o j| yol ba’i nan nas phyir ’thon no || byan chub sems dpa’ de dah der gzigs pas gcig kyah mi 
snail lio91| myur par Ians nas skyil kruh10 bcas te j rlun ’byun ba dah rhub cin bzun bas bsam13 gtan dah 
po slcyes so121| nu ma snun13 pa mams kha zas za ba’i phyir phan tshun du ’gro zin de ma thag cun zad 
thogs par gyur to || sin gzan rnams kyi14 grib ma mi ldog cin | gzan yah siii de’i grib ma mams kun nas 
gnas so151| nu ma snun16 pa mams kyis17 sras ’phags pa zes gcig tu brjod cin myur du yol ba sten du18 
brdzes te nan du zugs nas | byan chub sems dpa’ mal stan la skyil kmn19 gis bzugs pa de’i cho ’phrul 
mthon nas son ste rgyal po la zus so201| lha gzon nu ’di lta bu’i tshul gyis bzugs so21 || ’di ltar Sin gzan 
rnams grib ma mi bzlog go || sin ’dzam bu’i22 grib ma ni kun nas23 gnas so24 || rgyal po myur du byon 
nas cho ’phrul blta25 ste | sras ’di la phyag gnis pa ste zes bijod nas sras la phyag btsal lo261|
26 SDQL omit, N  pa’i.
27 SDQL brgya’i, N  omits.
28 SDQ nam, LN nams.
1 LN bslanso.
2 SDQL kyis, N  kyi.
3 SDQL bzun, N  gzun.
4 SQLN de, D da.
5 N ’onso.
6LN ’gyuro.
7 SDQ bsam, LN bsams.
8 DQLN snun, S bsnun.
9LN snano.
10 SDN skyil kruh, Q dkyil kruh, L dkyil dkran.
11 SDLN bsam, Q bsams.
12 LN skyeso.
13 DQLN snun, S bsnun.
14 SDQN kyi, L gyi.
15 L gnaso.
16 DQLN snun, S bsnun.
17 SDLN kyis, Q kyi.
18 SD sten du, Q stens su, LN stensu.
19 SDN skyil kruh, Q dkyil kruh, L dkyil dkrun.
20 LN zuso.
21 LN bzugso.
22 SDQN ’dzam bu’i, L ’dzambu’i.
23 LN naso.
24 SDQ gnas so, LN omit.
25 DQLN blta, S lta.
26 L btsalo.
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I I 25.
de nas go rims bzin du byan chub sems dpa’ lo bcu drug pa’i na (67a) tshod du gyur to || rgyal pos 
byan chub sems dpa’ la dus gsum du rjes su1 rigs par khan bzans2 gsum byas nas gcig dgu thog j 
gcig la3 bdun thog | gcig la lha thog go4 |j ston phrag bzi bcu’i gar byed pa’i bud med rnams he bar 
gnas par byas so51| byan chub sems dpa’ ni lha bzin du lha dah ’dra ba’i bud med rnams ’khor du byas 
nas rgyan gyis brgyan pa’i bud med du ma dah bcas pa skyes pa med pa’i rol mo sgrogs pa ’khor du 
bya ste | phun sum tshogs pa chen po rjes su6 myon bar byed do71| dus kyi res dah | dus kyi res la8 de 
dah de’i khan bzans su9 bzugs so10 || gzan yah sgra gcan1! ’dzin gyi ma de hid btsun mo rnams kyi gtso 
mor gyur to || de’i de bzin du phun sum tshogs pa chen po rjes su12 myon bar byed do131| ni ma gcig la 
ne du’o14 nan du ’di lta bu’i gtam byun no15 || don grub rtsed mos brjed nas gSegs sin bzo cun zad 
kyan mi slob bo161| g.yul so so nas ne bar gyur na ci byed | de’i tshe byan chub sems dpa’ bos nas | bu 
khyod kyi ne du mams don grub bzo cun zad kyan mi slob cin rtsed mos gsegs nas ’gro’o 2es zer ro jj 
’dir g.yul byun na ji ltar byed ces bsams || lha has bzo bslabs pa la dgos pa med do17 |j gron khyer gyi 
mi rnams bdag gi bzo blta18 ba’i sems yod na dril19 sgrogs Sig | ’di nas zag bdun pa la ne du rnams la 
bzo bstan par bgyi’o || rgyal pos de bzin du byas so20 || byan chub sems dpas21 sgra la ’phen pa dah | 
spu22 la ’phen (67b) pa dah | gzu thogs pas23 ’dus par byas nas skye bo man po’i nan du gzan gzu 
thogs pa dah thun mon24 ma yin pa he du rnams la bzo25 bcu gnis bstan no26 || de rnams mda’27 ’joms
1 LN ljesu.
2 SDQ bzans, LN bzan.
3 SDQN la, L omits.
4 L thogo.
5 LN byaso.
6LN ijesu.
7 N  byedo.
8 SDQ la, LN pa.
9 D bzans su, SQLN bzan du.
10 LN bzugso.
11 SDLN gcan, Q can.
12 LN ljesu.
13 N  byedo.
14 SDQ ne du’o, LN de’i.
15 Nbyuno.
16 N  slobo.
17 LN medo.
18 DQLN blta, S lta.
19 SDLN dril, Q gril.
20 LN byaso.
21 SDQ dpas, LN dpa’.
22 SLN spu, DQ spun.
23 S pas, DQLN pa.
24 SDQ mon, LN mons.
25 SDQL bzo, N  bza.
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pa’i skyes rabs las ’byun1 ba’i tshul bzin du rig2 par bya’o |j de’i ne du rnams kyi the tshom3 sel
M l
1126.
gzan yah byan chub sems dpa’ skyed5 mos tshal du gsegs par bsams nas kha lo sgyur6 ba bos te | sin 
rta chas su7 chug cig ces smras so81| des legs so9 zes brjod cin tshig thos nas | sin lta chen po’i ’khor 
lo’i mchog la ji ltar rigs pa’i rgyan thams cad kyis brgyan nas | ku mu da’i10 ’dab11 ma’i mdog dah ’dra 
ba’i bkra 3is pa’i rta bzis Sin rta khrid nas byan chub sems dpa’ gSegs so12 13 zes smras so14 | {Pa59} 
byan chub sems dpa’ lha’i gzal med khan bi;in du sin rta la zon nas skyed15 mos tshal gyi phyogs su 
gsegs so16 ||
1127.
lha rnams kyis17 gzon nu don grub kyi mnon par rdzogs par byan chub pa’i dus ni ne bar gyur to || 
snar18 gyi mtshan ma mams blta bar rigs so191| lha’i bu gcig20 gi21 rgas pa | ’khogs pa | so byi ba | skra 
dkar ba22 | sgur23 ba | rgyab gmm pa’i lus can | lag tu ’khar24 ba thogs pa | skad ’dzer bar byed pa bstan
' j r  yy" y y  y a
no || de byan chub sems dpa’ kha lo sgyur bas mthoh ho || de nas byan chub sems dpas kha lo
26 N  bstano.
27 SDQ mda’, LN mna’.
1 SDLN ’byun, Q byun.
2 SDQ rig, LN rigs.
3 SDLN tshom, Q tsom.
4 N  selo.
5 SDQN skyed, L skyes.
6 SDQL sgyur, N  bsgyur.
7 LN chasu.
8 LN smraso.
9 N  legso.
0 SQLN ku mu ta’i, D  leu mu da’i.
11 S D L N ’dab, Q mdab.
12 LN gSegso.
13 SDLN omit, Q byan chub.
LN smraso.
15 SDQN skyed, L bskyed.
16 LN phyogsu gSegso.
17 SDLN kyis, Q kyi.
18 SQLN snar, D  slar.
19 LN rigso.
20 SLN gcig, DQ cig.
21 SQLN gi, D gis.
22 SDQ ba, LN omit.
23 SDQ sgur, LN bsgur.
24 SDQ tu ’khar, L du khar N  tu khar.
25 SLN omit, DQ dah.
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sgyur ba la dris so1 || skyes bu ’di gan zig yin | skra2 yah gzan dan mi ’dra ba ji lta bu | gtso bo chen 
po’i mdo nas byun ba bzin3 ’dri bar bya’o || de’i tshig thos nas slcye ba (68a) mi rtag cin skyes par 
gyur pa4 thams cad rgas par ’gyur ro5 zes sems sdug bsnal zin de hid du bzlog6 nas | ran gi khan 
bzans7 nid du gsegs so8 1| rgyal pos rgyu mtshan ci’i phyir bdag gi sras po myur du ldog pa ci’i phyir 
dris so9 |j lha rgas sin ’khogs pa’i mi gcig mthon bas rab tu ’byun no10 || myur du bu la gar byed pa 
mams sta gon gyis sig11 | phun sum tshogs pa hams su12 myon bar byas pas rab tu ’byun ba rjes su13 dran 
par mi ’gyur ro14 zes smras nas srun15 bar byed pa spel te phyogs thams cad du rgyan grags brgyad 
brgyad du bzag go16 ||
1128.
gzan yah hi ma gcig la byan chub sems dpa’ de bzin du skyed17 mos tshal du gSegs pa na lhas sprul 
pa’i nad pa zig18 mthon nas snar bzin du dris so191| sems sdug bsnal bar ’gyur20 te | slar yah bzlog nas 
rah gi khan bzans21 su22 gsegs so231| rgyal pos yah dris pa | snar24 de bzin du byas nas | slar yah spel te 
thams cad du rgyan grags bcu gnis kyi sa’i char srun bar byed pa bzag go25 j|
1129.
26 LN bsgyur.
27 N  mthono.
28 D N  dpas, SQL dpa’.
1 N  driso.
2 D skra, SQLN sgra.
3 SDQN bzin, L gzin.
4 DQLN pa, S pas.
5 LN ’gyuro.
6 SDQN bzlog, L bzlogs.
7 SDLN bzans, Q bzan.
8 LN gsegso.
9 N  driso.
10 N  ’byuno.
11 SDQ Sig, L cig, N  zig.
12 LN hamsu.
13 N  rjesu.
14 LN ’gyuro.
15 SDLN srun, Q bsrun.
16 N  bzago.
17 SDQN skyed, L skyes.
18 SQN zig, D gcig, L cig.
19 N driso.
20 SDQL ’gyur, N  gyur.
21 SDLN bzans, Q bzan.
22 N  bzansu.
23 LN g§egso.
24 SDQ snar, LN lnar.
25 N  bzago.
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yah ni ma gzan la byan chub sems dpa’ de bzin du skyed mos tshal1 du gsegs pa na lhas spral pa’i 
dus la ’das pa zig2 mthon nas snar bzin du3 dris te | sems sdug bsnal bar gyur nas j slar yah bzlog 
ste4 khan bzans su5 gsegs nas rgyal pos dris pa snar6 him  du byas nas | slar yah bsrun ba spel te kun 
nas bskor bar dpag tshad gcig7 gi tshad la bsrun ba bzag go8 | j
1130.
slar yah hi ma gzan la skyed mos tshal du gsegs pa na de bzin du lhas spral (68b) pa’i gos bzan po 
legs pa gyon pa’i rab tu byun ba zig? gzigs nas | ’di’i mih ci zes kha lo ba la dris so101| gah du yah sans 
rgyas byon par ma gyur cih rab tu byun pa’i yon tan mi £es 11 lha’i mthus slar yah lha rab tu byun ba 
yin zes brjod do12 j rab tu byun ba’i yon tan la bsnags pa brjod do131| byan chub sems dpa’ rab tu byun14 
ba la ’dun pa skyes nas de’i nin mo skyed15 mos tshal du gsegs so16 f |  slob dpon kha cig ’di skad zer te | 
shun gyi mtshan ma bzi pa hi ma gcig17 hid la mthon no18 2es zer ro j |  de ni mi ’thad do ||
1131.
de la nin mo’i char rtse zin bkra sis pa’i rdzin bur khras byas nas191 hi ma nub pa na bkra sis pa’i rdo 
leb kyi stan la bzugs so201[ rah la rgyan gyis brgyan par sems so21 || de nas rjes su22 ’bran ba’i skyes bu 
mams kha dog sna tshogs pa’i gos dah rgyan rnam pa sna tshogs pas brgyan | me tog gi phren ba dah | 
spos dah | byug pa la sogs pa blahs23 nas phyogs kun tu24 bskor nas ’dug go25 || de ma thag par brgya
1 SDQN tshal. L ’tshal.
2 SQN zig, D gcig, L cig.
3 SDQ du, LN omit.
4 SDQ ste, LN te.
5 SQ bzan du, D  bzans su, LN bzans du.
6 SDQ snar, LN slar.
7 SDQN gcig, L cig.
8 N  bzago.
9 S zig, D N  gcig, QL cig.
10 N  driso.
11 SDLN omit, Q pa.
12 SDQN do, N  de.
13 SDQN do, L de.
14 SDQL byun, N  ’byun.
15 SDQ skyed, LN skyes.
16 N  gSegso.
17 SDQ gcig, LN cig.
18 N  mthoho.
19 DQ nas, SLN omit.
20 LN bzugso.
21 X TN  semso.
22 -K TN rjesu.
23 SD blahs, L blah, N  blahs.
24 SQN tu, DL du.
25 N  ’dugo.
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byin sdod pa’i gdan dro bar gyur to || {Pa60} gan zig bdag gi gnas ’dor ba’i sems su1 zig2 la skyes 
par gyur zes brtags so3 j| byan chub sems dpa’i rgyan byed pa’i dus mthon no4 || las thams cad pa bos 
so || las thams cad pa gzon nu5 don grub de6 rin gi mtshan phyed kyi dus su hes par ’byun ba chen 
pos ’thon no || ’di de’i phyi ma’i rgyan yin no || skyed mos tshal du son la skyes bu chen po lha’i 
rgyan gyis brgyan par gyis sig7 j des de8 thos9 nas legs so10 zes brjod de lha’i mthus (69a) de ma thag 
par he bar son ste | de’i rim gro pa dah mtshuns par gyur nas | rim gro pa’i lag tu ras blahs11 nas byan 
chub sems dpa’i dbu la bcins so121| byan chub sems dpas13 mgo la lag pas14 reg pa15 na16 ’di mi ma yin te | 
lha’i bu yin par ses so17 || bcins pa tsam na bcins pa’i dbu’i cod pan nor bu18 rin po che’i rnam pa la 
ston phrag gcig gi19 du gu20 la’i ras kyis bcins so21 || slar yah ’chin ba na du gu22 la’i ras ston phrag 
gcig23 gis lan bcu dkris nas ston phrag bcus du gu24 la’i ras bcins so25 j| dbu ni chun zin26 du gu27 la’i 
ras ni man bas ji ltar bcih28 zes mi bsam mo291| de mams thams cad la ’khri30 zin sa ka la’i31 me tog gi 
tshad tsam che ba’o || yah na ku ba’i me tog gi tshad tsam du gyur to || byan chub sems dpa’i dbu ki
1 LN semsu.
2 SDN zig, QL Sig.
3 LN brtagso.
4 N mthoho.
5 N  gzonu.
6 SD de, QLN di.
7 SDN Sig, QL cig.
8 SDLN de, Q omits .
9 SDQ thos, LN thon.
10 N  legso.
11 SQLN blahs, D  bslans.
12 N  bcinso.
13 SDQ dpas, LN dpa’.
14 DQ pas, SLN pa.
15 SDQ pa, LN omit.
16 SDQ na, LN nas.
17  X T  'N seso.
18 SDQ bu, LN bu’i.
19 DQLN gi, S gis.
20 SDQL gu, N  ku.
21 N bcinso.
22 SDQ gu, LN ku.
23 SDQN gcig, L cig.
24 SDQL gu, N ku.
25 N bcinso.
26 SDQ zin, LN zig.
27 SDQL gu, N  ku.
28 SDQ bcih, LN bcins.
29 LN bsamo.
30 SNL ’khri, D khri, Q khro.
31 LN sa la’i for sa ka la’i.
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dza la ka’i me tog ltar mtshuns pa’o j| yah na gu1 spya2 ka’i me tog ltar gyur pa’o |j de nas rgyan3 
thams cad kyis so sor brgyan nas rol mo thams cad rah rah gi4 sgra ’byin zih bram ze rnams rgyal bar 
gyur cig | dga’ bar gyur cig ces rnam5 pa sna tshogs pa’i bkra sis kyis bstod pa’i dbyahs byed do || 
rgyan thams cad kyis brgyan nas mchog gi sin rta la chibs so61|
1132.
de’i tshe grags ’dzin ma la bu btsas7 so || rgyal po zas gtsan gis thos nas | bdag gi bu dga’ bar bya ba’i 
phyir pho ha ba8 btan9 no10 || byan chub sems dpas11 de12 thos nas13 sgra gcan ’dzin skyes pas ’cin ba 
skyes so14 zes gsuhs so151| rgyal po bdag gi16 bu la ci’i phyir (69b) ’dri | de’i tshig thos te ’di nas bzun 
ste17 bdag gi tsha po18 gzon nu sgra gcan19 ’dzin nid min du gyur to zes smras so20 ||
1133.
byan chub sems dpa’21 kyan22 grags pa chen pos sin tu dga’ ba dah | dpal dah | skal ba bzan po dah 
ldan pa’i groh khyer du gsegs so231| de’i tshe g5 ta mi skem mo24 zes bya ba rgyal rigs kyi bu mo khan 
bzans25 kyi26 sten du ’dug pas groh khyer la bskor ba byed pa’i byan chub sems dpa’i dpal dah ldan 
pa’i gzugs mthon nas | dga’ ba dah yid bde ba skyes te ched du brjod pa ’di ched du bijod do ||
1 SDQ gu3 LN  ku.
2 SQLN spya, D  sphya.
3 SDQ rgyan, LN omit.
4 SDQL gi, N  omits.
5 SDQN mam, L mams.
6 LN chibso.
7 SD btsas, Q bcas, LN bcaso.
8 SDQ ba, LN  omit.
9 SDLN btan, Q gtah.
10 LNbtano.
11 DQLN dpas, S dpa’
12 SDQ de, LN des.
13 SDLN nas, N  omits.
14 N  skyeso.
15 LN gsunso.
16 SDQN gi. L gis.
17 SDQ bzun ste, L bzuns te, N  gzuns te.
18 SD tsha po, Q cha’o, LN tsha’o.
19 SDQL gcan, N  can.
2 0  -XTN smraso*
21 S dpa’, DQLN dpas.
22 DQLN lcyan, S yah.
23 LN gsegso.
24 D  go ta mi skem mo, S g o ’u ta mi skyem mo, Q go ta mi skem mo, L go ta mi skem mo, N  gd ta mi skemo.
25 D bzans, SQLN bzan.
26 D kyi, SQLN gi.
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M vu II p .1571
de yi ma ni zi bar gyui2 1 de yi3 pha ni nes par zi ||
de yi bud med nes zir gyur || de yi4 yah 5 ni de bdag mtshuns || {Pa61}
byan chub sems dpas thos nas bsams pa | ’di ’di lta bur smras6 pa7 J ’di lta bu’i tshul gyi bdag nid kyi 
lus mthon bas ma’i sems zi bar gyur8 j pha’i sems zi bar gyur9 1 skye dgu dah skye dgu’i bdag mo’i 
sems zi bar gyur 2es smra’o || ci’i phyir sems zi ba zes bya ba’i don gan | de nas- non mons pa’i chags 
pa med pa’i sems la de skad brjod do || ’dod chags kyi me zi bar gyur pa ni zi ba’i min du gyur to [| 
skyon gyi me dah gti mug gi me zi bar gyur pa ni zi ba’i min du gyur to || ha rgyal dah lta ba la sogs 
pa’i non mons pa kun skyes pa thams cad zi ba ni zi ba’i min du brjod do || ’di bdag la tshig snan pa 
bijod cih | bdag ni mya nan las ’das pa tshol du ’gro zin tshol lo10 || de11 rin nid nas bdag kliyim na gnas 
pa spans nas nes par ’byun bas rab tu byun nas mya nan las ’das pa tshol bar rigs (70a) so12 || ’di ni 
bdag gi slob dpon mar gyur to || gd ta mi skem mo13 la ’bum phrag gcig14 ri ba’i mu tig gi dra ba 
mgrin pa nas bkrol te bskur ro151[ des don grub gzon nu16 bdag la chags Sin £en par gyur pas sems rten 
bskur ba yin pas | des sems bde ba skyes par gyur to ||
I I 34.
byan chub sems dpa’ ni dpal dah ldan pa skal ba bzan po dah ldan pa’i rah gi khan bzans su17 gsegs
1 Jatakanidana p. 60; sTog 69b; Mvu II p .157; Bv-a p.280; Dhp-a I p.85; Ap-a p.65; Dhs-a p.34 ; Thup p.165  
Jdtakanidanap. 60,
Nibbuta nuna sa mata, 
nibbuto nuna so pita, 
nibbuta nuna sa nari 
yassayam idiso patiti.
Mahavastu  II p. 157,
nirvrta khalu te mata pita puna’ te nirvrte 
nirvrta puna’ sa nari yasya bharta bhavisyasi.
2 SDQL gyur, N  ’gyur.
3 SDQ de yi, LN de’i.
4 SDQL yi, N  omits.
5 SDQL omit, N  de.
6 SQLN smras, D smra.
7 SDLN pa, Q omits.
8 SDQ gyur, LN omit.
9 SDQ gyur, LN ’gyur.
10 N  tsholo.
11 DLN de, SQ di.
12 N rigso.
13 D go ta mi skem mo, S go ’u ta mi skem mo,Q go ’u ta mi skem mo, LN go ta mi skem mo.
14 SDQN gcig, L cig.
15 N  bskuro.
16 X T  'N gzonu.
17 SLN bzan du., DQ bzans su.
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nas dpal gyi mal stan la gzims1 so || de ma thag tu2 rgyan thams cad kyis brgyan pa’i glu dah gar 
rnams legs par bslabs pa’i lha’i bu mo dah ’dra ba’i gzugs mchog dah ldan pa’i bud med mams kyis 
mam pa sna tshogs pa’i rol mo bzun nas de la yons su3 bskor nas | mhon par dga’ bar byed cin gar 
dah | glu dah | rol mo la sogs pa byed par rtsom mo4 1| byan chub sems dpa’ non mons pa la mi dga’ 
ba’i sems kyis5 gar la sogs pa la mhon par dga’ ba med pas yud tsam gyis6 mnal du bzud do || bud 
med de mams kyan gan gi don du ned7 rnams kyis gar la sogs pa byed pa la de mnal du g3egs so81| da9 
ni ci’i phyir bdag cag rial bar byed j gan dah gan bslabs pa’i rol mo mams sa10 la bzag nas hal lo11 || dri 
bzan12 dah ldan pa’i ’bra mar gyi mar me dah ldan pa’i byan chub sems dpa’ rab tu sad nas mal gyi 
sten du skyil kran13 gis bzugs nas gzigs pas bud med mams rol mo bzag nas gnid du son ba gzigs so14 || 
kha cig mchil ma lug pa dah | kha cig ni lus (70b) la mchil mas gos pa’i dri ma can du gyur pa dah j 
kha cig ni so ’cha’15 ba dah | kha cig ni nar nar ’byin pa dah [ kha cig ni rna ma rmi ’chad pa dah | kha 
cig ni kha gdans16 pa dah f kha cig ni gos zus17 pa dah | ’ga’ zig gi ni mtshan ma snan ho581| byan chub 
sems dpas de rnams kyi19 mam ’gyur gzigs nas thugs ’jigs pas ’dod pa la mi dga’ bar gyur to || de’i 
rgyan du byas pa ni he bar ldan pa brgya byin gyi pho bran dah mtshuns pa’i khan bzans20 chen po 
yans sin | rnam21 pa sna tshogs pa’i dri ha bas gan ba’i ro dah ldan pa’i dur khrod dah mtshuns par 
bsams so22 || srid pa gsum po23 me ’bar ba’i khyim dah mtshuns par bsams so24 |J bdag la gnod par 
byed pa dah | 25 ’tshe bar byed pa’o zes ched du brjod pa ’chad cin sin tu rab tu26 byun27 bar ’dod par
1 SDL gzims, Q gzigs, N  gzimso.
2 SDQ N tu, L du.
3 N  yonsu.
4 N  rtsomo.
5 SDLN kyis, Q kyi.
6 SDQ gyis, LN gyi.
7 SDLN ned, Q ded.
8 N  gSegso.
9 SDLN da, Q de.
10 D  sa, SQLN omit.
11 N  nalo.
12 DQL bzan, SD bzans.
13 SDN  skyil kruh, QL dkyil dkruns.
14 LN gzigso.
15 SD ’cha’, Q ’tshal, LN ’cha.
16 SDQ gdans, LN bdans.
17 SDLN £us, Q zugs.
18 N  snano.
19 SDQ kyi, LN kyis.
20 SD bzans, QLN bzan.
21 SDQN mam, L mams.
22 LN bsamso.
23 SDQ po, LN pa.
24 LN bsamso.
25 SDLN omit, Q ’tshe bar byed pa dah.
26 SDQN tu, L du.
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gyur to |j
I I 35.
de bdag gis1 de2 rin nid3 nas nes par ’byun ba chen pos ’thon bar bsams te | mal nas bzens nas sgo 
dan he bar gsegs te ’di na4 su yod ces dris so5 j| {Pa62} blon po ’dun6 pa them pa la snas byas nas 
nal lo71| ’phags pa bu bdag blon po ’dun8 pa yin no9 zes smras so101| da11 ni nes par ’byun ba chen pos 
’thon par ’dod do || bdag gi rta gcig12 la sga gyis sig131 des lha legs so14 zes brjod nas rta’i sga khyer te 
rta rar son nas dri bzan po dah ldan pa’i ’bra mar gyi mar me sbar15 ba su ma na’i16 me tog can gyi17 dar 
gyi bla18 res kyi ’og na sin tu dga’ ba’i sa phyogs la sdod pa’i rta’i rgyal po bsnags19 ldan mthon ho201| 
da ni bdag gis ’di hid kyi sga21 bya bar rig nas bsnags ldan la sga sgron no || des (71a) sga sgron par 
ses nas ’di sga sgron pa na glo bsdams22 so23 || hi ma gzan la skyed24 mos tshal du rtsed25 mo la ’gro 
ba’i dus su sga26 ’di ltar ma byas so271| bdag gi sras ’phags pa | da28 ni nes par ’byun ba chen pos ’thon 
par ’dod par gyur to sham nas | sems dga’ bas rta skad tsher tsher ’don pa de’i sgra groh khyer thams 
cad du grags par byed pa slar yah lha rnams kyis de’i sgra bkag nas sus29 kyan mi thos par byas so30 jj
27 SLN byun, DQ ’byun.
'SQ L N  gis, D g i.
2 D de, SQLN di.
3 SLN hid, DQ omit.
4 SDQ na, LN omit.
5 N  driso.
6 D ’dun, SQLN mdun.
7 N  halo.
8 D ’dun, SQLN mdun.
9 N  yino.
10 XTN  smraso.
11 SDLN da, Q de.
12 DQ gcig, SLN cig.
13 SDQN Sig, L cig.
14 N  legso.
15 D sbar, SQLN spar.
16 SDLN na’i, Q nmi.
17 DQLN gyi, S gyis.
!8 SDQN bla, L rla.
19 SDQ bsnags, LN shags.
20 N  mthono,
21 SDQ sga, LN sgra.
22 SDQ bsdams, LN sdams.
23 N  sdamso.
24 SDLN skyed, Q bslcyed.
25 SD rtsed, Q tshed, LN brtsed.
26 SDQ sga, LN sgra.
27 N  byaso.
28 SDLN da, Q de.
29 LN nasus for nas sus.
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1136.
byan chub sems dpas kyan blon po ’dun1 pa rta’i gnas su2 btan3 nas re zig bu la blta bar bsams so4 
|| grags ’dzin ma’i gnas su5 gsegs te sgo phye nas de ma thag par rial sa’i nan du dri bzan po dah ldan 
pa’i ’bra mar gyi mar me spar ba6 grags ’dzin ma su ma na’i me tog dah | mal li ka’i7 me tog la sogs 
pa’i me tog mal gyi sten du khal gcig8 tsam bkram pa’i sten du | bu’i mgo’i sten du9 lag pa bzag nas 
gnid du son ba la | byan chub sems dpas sgo’i them pa’i sten du zabs ya gcig10 bzag ste11 ’khod pas 
gzigs so12 || gal te bdag gis13 lha mo’i lag pa nas ’then nas rah gi bu14 bslaii15 bar bsams te | lha mo gnid 
sad na bdag nid ’gro ba’i bar gcod du ’gyur zin sans rgyas su16 gyur nas bu blta’o sham du17 sems te 
khah bzans nas babs so18 || slar yah slob dpon kha cig ’di ltar smras ste19 | de’i tshe byan chub sems 
dpa’ gSegs pa’i shon rol gyi hi ma bdun gyi gon du skyes so20 zes zer ro || de ’dra gzan du ma bsad pas 
de’i phyir ’di kho na gzuh21 bar bya’o ||
1137.
’di ltar byan chub sems dpa’ (71b) khah bzans22 nas babs nas rta’i ra23 ba hid du gSegs te ’di ltar gsuns 
so24 || bu bsnags ldan khyod kyis da ni nub gcig25 bsgral26 bar gyis sig27 | bdag khyod kyi drin gyis
30 LN byaso.
1 D ’dun, SQLN mdun.
2 LN gnasu.
3 SD btan, QLN gtaii.
4 LN bsamso.
5 N  gnasu.
6 SDQL pa, N  omits.
7 SL ma la la k i’i, DQ mal li ka’i, N  ma la la ka’i.
8 SDQ gcig, LN cig.
9 SDQ bu’i m go’i sten du, LN omit.
10 SDQ gcig, LN cig.
11 SDQ ste, LN te.
12 LN gzigso.
13 SDQL gis, N  gi.
14 SDQ bu, LN omit.
15 SDQ bslah, LN blahs.
16 LN rgyasu.
17 DQ sham du, SLN omit.
'8 LN babso.
19 DQ ste, SLN te.
20 LN skyeso.
21 SDLN gzuh, Q bzun.
22 SDQ bzans, LN bzan.
23 SDLN ra, Q ri.
24 LN gsuhso.
25 SDQ gcig, LN cig.
26 SDQ bsgral, LN sgral.
27 SDQ sig, L cig, N  zig.
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sans rgyas su1 gyur nas lha dan bcas pa’i ’jig rten thams cad bsgral2 bar bya’o || de nas bsnags ldan 
gyi rgyab tu3 chibs so4 || bsnags ldan gyi ske nas bzuii nas mchu ru5 khru bco6 brgyad pa | de dah 
’thun7 pa’i mtho tshad dah ldan zin mthu dah mgyogs pa dah ldan la dun phyis pa’i kha dog ltar 
thams cad dkar ba dah mtshuns pa’o || gal te tsher tshe/ sgrogs pa ’am | rmig pa’i sgra sgrogs pa’i 
sgras groh khyer thams cad grags9 par ’gyur ro101| de’i11 phyir lha rah gi mthus de sus kyan mi thos par 
de ’di ltar sgra sgrogs pa bkag go121| khrab13 khrab ’gro ba’i rkan lag gi rmig pa re re lha’i lag pa’i mthil 
du he bar bzag14 go151|
I I 38.
byan chub sems dpas rta’i rgyab kyi dbus su bzugs so161| {Pa63} blon po ’dun17 pa rta’i mjug18 ma19 nas 
zuii cig20 ces mtshan phyed kyi dus su sgo chen po dah he bar phyin to || de’i tshe slar yah ’di ltar 
rgyal po chen pos ’di ltar byan chub sems dpa’ gan gi dus su yah groh khyer chen po’i sgo phye nas 
phyi rol du21 ’gro bar mi nus par phyed sgo ma’i sgo glegs22 re re la mi ston phrag re res dbye dgos 
par bskos23 so24 || byan chub sems dpa’ stobs dah ldan pas glan po che’i grans bye ba ston phrag bcu’i 
glan po che’i stobs ’dzin no251| mi’i grans kyis26 mi bye ba ’bum phrag gcig gi27 mi’i stobs ’dzin no ||
1 N  rgyasu.
2 SDQ bsgral, LN sgral.
3 SDQ tu, LN du.
4 N  chibs o.
5 DQLN mchu ru, S chur.
6 SQLN bco, D  bcwa.
7 SDQ ’thun, LN mthun.
8 SDQ tsher, LN omit.
9 SLN grags, DQ grag.
10 SDQ ro, LN pa’o.
11 SDQL de’i, N  den.
12 N  bkago.
13 SDQ khrab, LN khra.
14 DQLN bzag, S gzag.
15 LN bzago.
16 N  dbusu bzugso.
17 D ’dun, SQLN mdun.
18 SDLN mjug, Q ’jug.
19 SDQ ma, LN pa.
20 SDQL cig, N  zig.
21 SDQL du, N  tu.
22 SDQ glegs, LN gleg.
23 SDN bskos, QL bkos.
24 N bskoso.
25N ’dzino.
26 SDQL kyis, N  kyi.
27 DQLN gi, S gis.
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byah chub sems dpas bsams pa | gal1 te sgo ma phyed na2 (72a) da ni bsnags ldan gyi rgyab tu3 
bzugs pa hid du4 blon po ’dun5 pas ma ma nas bzun ba dah lhan cig hid du bsnags6 ldan brla7 btsir 
nas khru bco8 brgyad pa’i lcags ri’i mtho tshad la mchons te ’da’ bar bsams so9 j| blon po ’dun10 pas 
bsams pa t gal te sgo ma phyed na | bdag gis11 ’phags pa sras dpun pa la khyer nas lag pa g.yas pas 
bsnags12 ldan gyi gsus pa mchan khun du bcug nas lcags ri la mchons te ’da’ bar bsams so131| bsnags14 
ldan gyis15 bsams pa j gal te sgo ma phyed na bdag gis rah gi16 bdag po ji ltar rgyab tu17 bzugs pa de bzin 
hid du blon po ’dun18 pas rna ma nas bzun nas lhan cig tu gnas pa hid du19 khur nas lcags ri la mchons 
te ’da’ bar bsams so201| gal te sgo ma phyed par gyur na21 ji ltar bsams22 pa de bzin du gsum po’i nan 
nas gah yah run ba23 gcig hes par ’gyur ro241| slar yah sgo srun25 ba’i lha rnams kyis sgo phye’o ||
I I 39.
de ma thag hid du bdud kyis byah chub sems dpa’26 bzlog par bsams27 nas ’ons te nam mkha’28 la 
’dug nas smras pa | dran sroh chen po hes par ’byun bas ma ’gro zig29 | ’di nas hi ma bdun pa la 
khyod30 kyis rin po che’i ’khor lo thob par ’gyur ro31 || glin phran ston phrag gnis kyis yons su32 bskor
1 SDLN gal, Q lag.
2 DQLN na, S nas.
3 SDQN tu, L du.
4 SQLN du, D ni.
5 D ’dun, SLN mdun.
6 SDN bsnags, QL bsriag.
7 SDQ brla, LN brla’.
8 SLN bco, D bcwa, Q bcu.
9 N  bsamso.
10 D ’dun, SQLN mdun.
11 SDQ gis, LN gi.
12 SDLN bsnags, Q bsnag.
13 LN bsamso.
14 SDLN bsnags, Q bsnag.
15 SDLN gyis, Q gyi.
16 DQ gi, SLN omit.
17 SQDN tu, L du.
18 D ’dun, SQLN mdun.
19 DQLN du, S omits.
20 N  bsamso.
21 SDLN na, Q nas.
22 SDLN bsams, Q bsam.
23 SDQ ba, LN omit.
24 LN ’gyuro.
25 L gsrun, N bsrun.
26 SDQ dpa’, LN dpa’i.
27 SDLN bsams, Q bsam.
28 LN namkha’.
29 SN zig, D cig, Q cin, L gcig.
30 SDQN khyod, L khyed.
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ba’i glin chen po bzi’i rgyal srid byed par ’gyur ro |j dran sron chen po zlog1 cig ces smras so2 || 
khyod su zig yin zes dris so3 || bdag ni ’jig rten gyi dban po yin zes smras so4 || bdud rin po che’i 
’khor lo bdag la yod5 bar (72b) bdag gis Ses te bdag la rgyal po’i dgos pa med do6 1| ston phrag bcu’i 
’jig rten gyi khams su7 sgra sgrogs sin sans rgya bar ’gyur ro8 zes brjod do9 |j bdud kyis smras pa | 
’di nas bzun10 nas ’dod pa’i rnam par rtog pa ’am'| gnod sems kyi mam par rtog pa ’am | rnam par 
’tshe ba’i mam par rtog pa sems la bsams pa’i dus 11 bu bdag gis ses so12 zes smras so131| grogs dah ma 
bral bar grib ma bzin du ljes su14 ’brel bar ’gro’o ||
I I 40.
byah chub sems dpa’ yah ’khor los15 sgyur ba’i rgyal srid lag tu16 thogs kyan mchil ma’i thal ba bzin du 
ltos pa med par dor17 nas bkur sti chen pos groh khyer nas phyir ’thon no || dbyar zla ’brin po’i ha la 
mchog gi skar ma bre’i dus su18 phyir ’thon nas slar yah groh khyer la bzlog nas blta bar brjod par 
bsams so191| ’di ltar byah chub sems dpa’i thugs la ’khruns tsam hid na’o || skyes bu chen po khyod 
kyis log nas blta ba’i las kyi bsod nams khyod kyis byas pa med dam zes brjod pa bzin du | sa gzi 
chen po rdza mkhan gyi ’khor lo bzin du phug nas bzlog go201| byah chub sems dpa’ groh khyer la 
snon du phyogs sin ’khod nas21 | groh khyer la gzigs te de’i sa phyogs zig tu22 bsnags ldan ldog pa’i 
mchod rten gyi gnas gcig bstan no23 || {Pa64} bsnags ldan ’gro ba’i lam la mnon du phyogs par byas
31 N  ’gyuro.
3 2  tL yonsu.
1 SDN zlog, QL bzlog.
2 N  smraso.
3 N  driso.
4 LN smraso.
5 SLN yod, D yon, Q yons.
6 L medo.
7 LN khamsu.
8 N ’gyuro.
9 L brjodo.
10 SDLN bzun, Q gzuh.
11 SDL omit, QN su.
12 LN seso.
13 N  smraso.
14 LN ljesu.
15 DQ los, SLN lo.
16 SDQN tu, L du.
17 SDLN dor, Q don.
18 N  dusu.
19 LN bsamso.
20 N  bzlogo.
21 DQ nas, SLN omit.
22 SDQN tu, L du.
23 L bstano.
427
Bar pa ’i glen gzi
nas byon no11| blcur sti chen po dah | dpal dah | skal ba bzan po dah ldan no || de’i tshe lha rnams kyis 
de’i mdun du ston phrag drug cu’i2 mar me chen po sbar ro3 || rgyab kyi phyogs su4 yah mar me 
chen po ston (73a) phrag drug cu5 sbar ro || g.yas gyi phyogs su6 yah mar me chen po ston phrag 
drug cu7 sbar ro j| g.yon gyi phyogs su8 yah mar me chen po ston phrag drug cu9 sbar ro10 || lha gzan 
rnams kyis kyan khor yug gi ri’i sten du grans med pa’i mar me ston phrag man po sbar ro11 || lha 
gzan mams dah j klu dah | ’dab bzans12 la sogs pas lha’i spos dah | me tog gi ’phren13 ba dah | phye ma 
dah | bdug pa la sogs pas mchod cin ’gro’o || pa ri tsatsha ttra’i14 me tog nid dah | man da ra’i15 me tog 
sprin ltar mthug pa16 rgyun du17 ’bab pa bzin du nam mkha’18 las19 rgyun mi ’chad par me tog gi char 
babs par gyur to || lha’i glu dbyans sgrogs par gyur to || kun nas bskor bar ston phrag drug cu20 rtsa 
brgyad kyi rol mo’i sgra sgrogs so21 | j  rgya mtsho’i dbus su ’brug gi sgra sgrogs pa bzin no || ri bo gna’ 
sin ’dzin gyi ’gram du rgya mtsho’i sgra sgrogs pa’i dus bzin du ’jug go221|
1141.
’di ni dpal dah skal23 ba bzan po dah ldan pa’i byah chub sems dpa’ gsiegs pa’i mtshan gcig la rgyal 
srid gsum spans nas dpag tshad sum cu’i24 mthar yid ldan zes bya ba’i chu kluh gi ’gram du bzud do || 
ci’i phyir yah rta ’di’i pha rol du25 yah ’gro bar mi nus sam | mi nus pa ni26 ma yin te | de ni khor yug
1 N  byono.
2 SDLN cu’i, Q bcu’i.
3 LN sbaro.
4 N  phyogsu.
5 SDLN cu, Q bcu.
6 LN phyogsu.
7 SDLN cu, Q bcu.
8 LN phyogsu.
9 SDLN cu, Q bcu.
10 N  sbaro.
11 N  sbaro.
12 SDQ bzans, LN bzan.
13 S ’phren, DQLN phren.
14 S pa ratsatshi tra’i, D pa ri tsatsha ttra’i, Q pa ri tsatsha ta’i, LN pa ri tsatsha tra’i.
15 S manda ra’i, DQ man da ra’iJLN manda ra’i.
16 SQ ’thug pa, D mthug pa, L mthugs, N  mthugs pa.
17 SDQ du, LN tu.
18 LN namkha’.
19 SQL la, DN las.
20 SDLN cu, Q bcu.
21 N  sgrogso.
22 LN ’jugo.
23 SDQL skal, N  bskal.
24 SDLN cu’i, Q bcu’i.
25 DQL du, SN tu.
26 SDQ ni, LN omit.
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gcig gi1 nan du sna dro gcig la son nas bskor te de ma thag tu sna dro nid du ’ons2 sin ran gi mdun 
du kha zas byin pa za bar nus so3 1| de’i tshe slar yah lha dah j klu dah | ’dab bzans4 la sogs pa nam 
mlcha’5 la ’khod nas spos dah | me tog gi ’phren6 ba la sogs pa babs te J ji srid rta’i brla’i bar (73b) du 
lus nub pas ’thon par mi nus pa spos dah | me tog gi ’phren7 ba la sogs pa ni | ral pa ltar gdon8 par mi 
nus par sin tu thogs par gyur to || de’i phyir dpag tshad sum cu9 tsam hid du10 son no11 ||
I I42.
de nas byah chub sems dpa’ chu klun gi ’gram du ’khod nas blon po ’dun pa la dris pa j chu klun ’di’i 
min ci | lha yid ldan zes bgyi ba lags so12 || bdag kyan rab tu ’byun ba la yid dah ldan pa £es bya bar 
gyur to || zabs kyis brgyab ste13 rta bslcul14 par15 bya ste16 | rta yis mchons nas glan brgyad kyi skad tsam 
gyis17 chu klun gi zen18 ’gram gyi pha rol tu19 ’khod do j |  byah chub sems dpa’ rta’i rgyab nas babs te 
dnul dah mtshuns pa’i20 bye ma’i phun po’i sten du ’khod do || ’dun21 pa bos nas khyod kyis bdag gi 
rgyan mams dah bsnags ldan khrid la son zig22 | bdag rab tu ’byun bar ’gyur ro || lha bdag kyan rab tu 
’byun du gsol | byah chub sems dpas khyod kyis rab tu ’byun ba mi thob23 pas son zig24 | lan gsum du 
zus kyan ma gnan ho251| rgyan dah bsnags ldan lag pas gtad26 de bsams pa | bdag gi skra ’di dge slon 
dah mi mthun27 no28 sham nas byah chub sems dpa’ gzan gyis kyan skra breg par rah ba gzan med
1 SDQL gi, N  gis.
2 DQLN ’ons, S ’on.
3 N  nuso.
4 SDQ bzans, LN bzan.
5 LN namkha’.
6 S ’phren, DQLN phren.
7 S ’phren, DQLN phren.
8 SDQ gdon, LN bdon.
9 SDLN cu, Q bcu.
10 SLN tsam hid du, D  rtsa gnis su, Q rtsam hid du.
11 N  sono.
12 LN lagso.
13 SDQ ste, LN te.
14 SDQ bskul, LN bskal.
15 SLN par, DQ pa.
16 SLN bya ste, DQ byas te.
17 SQLN gyis, D  gyi.
18 SDQ zeh, LN zes.
19 SDQN tu, L du.
20 SDQL pa’i, N  par.
21 DLN ’dun, SQ mdun.
22 S zig, DQLN cig.
23 SLN thob, DQ ’thob.
24 S zig, DQLN cig.
25 mN  snano.
26 SDLN gtad, Q stad.
27 SQLN mthun, D ’thun.
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do1 || de nas bdag nid kyi ral gris bregs2 par bsams so3 || phyag g.yas pas ral gri bzun nas j phyag 
g.yon pas cod pan dan bcas pa’i nor bu bzun ste4 bead5 do || dbu skra ni sor6 gnis par gyur cin | 
g.yas phyogs nas ’khyil bas dbu la gnas so71| de mams ji srid ’tsho’i bar de hid kyi tshad du gyur to8 
|| kha spu (74a) yah med par gyur to j| slar dbu skra dah kha9 spu bzar mi dgos par gyur to || {Pa65}
I I 43.
byah chub sems dpa’10 cod pan dah bcas pa’i nor bu bzun nas gal te bdag sans rgyas11 bar ’gyur na 
nam mkha’12 la ’khod cig | ma yin na sa la Ihun bar gyur cig ces nam mkha’13 la dor ro || de’i14 gtsug gi 
nor bu bcins pa dpag tshad gcig15 gi tshad tsam du son nas nam mkha’16 la ’khod do || lha’i rgyal po 
brgya byin gyi lha’i mig gis bltas pas dpag tshad gcig gi tshad tsam gyi17 rin po che’i za ma tog gi nan 
du bcug nas sum cu18 rtsa gsum gyi pho bran du gtsug gi nor bu bzugs pa’i mchod rten bzens19 so20 ||
Bv-ap.28421
mchog gi dri yis22 bsgos23 pa’i gtsug phud bead || 
gan zag mchog gis nam mkha’24 la ni dor251|
28 N  mthuno.
1 L medo.
2 SLN bregs, DQ breg.
3 LN bsamso.
4 SDQ ste, LN de.
5 SDQ bead, LN bcod.
6 SDQL sor, N  son.
7 LN gnaso.
8 S te, DQLN to.
9 SDQ kha, LN khas.
10 S dpa’, DQLN dpas.
11 SDQ rgya, LN rgyas.
12 LN namkha’.
13 LN namkha’.
14 SLN d e’i, DQ de ni.
15 SDQ gcig, LN cig.
16 LN namkha’.
17 SDLN gyi, Q gyis.
18 SDLN cu, Q bcu.
19 SDLN bzens, Q gzens.
20 LN bzenso.
21 Jatakanidana p.65; sTog 74a; Bv-a p.284; Thup p. 165.
Jdtakanidana p.65,
Chetvana molim varagandhavasitam 
vehasayam ukkhipi aggapuggalo, 
sahassanetto sirasa patiggahi 
suvannacamgotavarena Vasavo ti.
22 SDQ dri yis, LN gri yi.
23 SDLN bsgos, Q bsgoms.
24 LN namkha’.
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mig ston pa yis dbu skra mgo sten bzun || 
gser gyi za ma tog tu lha gnas khyer ||
1144.
slar yah byah chub sems dpas bsams pa j yul ka si ka’i ras ’di dge sbyoh bdag gi tshul dah ’thun pa 
ma yin no1 zes bsams so2 j| de nas sans rgyas ’od sirnns kyi3 dus su snon gyi grogs po rdza mkhan 
tshans pa chen por gyur to || sahs rgyas gcig gi bar du grogs po dah ma phrad do zes bsams te | de ni 
bdag gi grogs po hes par ’byun ba chen pos ’thon no || dge sbyoh gi yo byad ’di bzun nas ’gro’o zes 
bsams so41|
Bv-ap.2845
chos gos gsum dah lhun bzed6 dah j spu gri khab dah ska rags dah j| 
chu7 tshags dah bcas brgyad yin no81| dge sbyoh rnams la rigs Sin mkho ||
dge sbyoh gi mkho ba’i yo byad brgyad po (74b) ’di bslans nas phul lo91[
1145.
byah chub sems dpas mchod par ’os pa’i rgyal mtshan gyon nas rab tu ’byun ba mchog gi cha byad 
bslans te ) ’dun10 pa la bdag gi11 tshig gis ma dah yab la bdag la nad med par gyur to12 zes smros Sig13 ces14 
pas btan no151| ’dun16 pas byah chub sems dpa’ la phyag byas bskor ba byas nas son no17 jj
25 SDLN dor, Q don.
1 N  yino.
2 LN bsamso.
3 SN ’od sruns kyi, DQ ’od srun gi, L ’od sruns gi.
4 LN bsamso.
5 Jdtakanidana p.65; sTog 74a; Bv-a p.284; Dhp-a I p. 206; Thup p .166. 
Jdtakanidana p.65,
Ticlvaran ca patto ca 
vasi sucin bandhanam 
parissavanena, atth’ ete 
yuttayogassa bhikkhuno ti.
6 SDQN bzed, L gzed.
7 SDQN chu, L tshu.
8 N  yino.
9 LN phulo.
10 SQLN mdun, D ’dun.
11 SDQL gi, N  gis.
12 SDQL to, N  ro.
13 SDQN gcig, L cig.
14 SDLN ces, Q zes.
15 LNbtano.
16 SQLN mdun, D ’dun.
17 SDQL ho, N  omits.
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1146.
slar yan bsnags ldan gyis ’dun1 pa dan byan chub sems dpa’ gsun glen byed cin2 ’dug pa thos nas3 J 
bdag ni jo bo4 dah da5 ’phrad6 par mi ’gyur zes bsams so7 || mig lam du spans nas mya nan la sin 
tu8 gnas pa bsran par ma nus te | snin gas nas dus las ’das te sum cu9 rtsa gsum gyi gnas su bsnags 
ldan zes bya ba’i lha’i bur skyes so10 || mdun11 pa la dah po’i mya nan du gyur pa gcig12 go }| slar yah 
bsnags ldan dus las ’das pa’i rgyu mtshan gyis mya nan gnis pas gzir to13 || nu zin smre14 shags ’don 
zin groh khyer du son no151|
1147.
byah chub sems dpa’ de’i phyogs hid du rjes su16 dga’ ba zes bya ba’i a mra’i 17 tshal yod do || der hi ma 
bdun nas rab tu ’byun ba’i bde bas gnas sin nin mtshan ’da’ ’o || {Pa66} hi ma gcig hid la dpag tshad 
sum cu’i18 lam du iabs kyis gsegs nas rgyal po’i khab tu byon no || byon nas sgo mthar chags su39 bsod 
shoms la gsegs te | groh khyer ba thams cad kyis byah chub sems dpa’i slcu mthon nas glan po che nor 
skyon zugs pa’i rgyal po’i khab bzin dah | lha ma yin gyi20 dban po zugs pa’i lha’i groh khyer bzin du 
kun tu ’khrugs par (75a) gyur te | rgyal po’i mi ’ons sin | lha ’di lta bu’i gzugs kyi sems can gcig groh 
khyer na bsod shoms byed do211| lha ’am | mi ’am | ’dab bzan22 ste23 ’di gan yin bdag cag gis ma ses so24 
zes smras so25 |j rgyal po26 khah bzan gi27 sten du ’khod nas skyes bu chen po mthon ste ya mtshan
1 SQLN mdun., D  ’dun
2 S byas 3in, DQ byed cin, LN byas cin.
3 SLN nas, DQ na.
4 SDLN jo bo, Q jo ’o.
5 SLN da, DQ omit.
6 SLN ’phrad, DQ phrad.
7 LN bsamso.
8 SDQ N tu, L du.
9 SDLN cu, Q bcu.
10 LN skyeso.
11 SQLN mdun., D  ’dun
12 SDQN gcig, L cig.
13 SLN to, DQ te.
14 SDLN smre, Q smres.
15 \ t  •N sono.
16 LN ijesu.
17 SDLN mra’i, Q smra’i.
18 SDLN cu’i, Q bcu’i.
19 LN chagsu.
20 SDLN gyi, Q gyis.
21 SQLN do, D de.
22 SQLN bzan, D bzans.
23 S sten, D  te, QLN ste.
24 N  §eso.
25 LN smraso.
26 SDQ po, LN p o’i.
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dan rmad du byun ba skyes so1 || mi gcig2 bos nas | son la rtogs sig jj gal te mi ma yin par gyur na 
groh khyer nas phyi rol tu3 son ste mi snah bar ’gyur ro j |  gal te lha yin par gyur na nam mkha’4 la 
’gro’o || gal te klu yin na sa’i ’og tu ’gro bar ’gyur ro51| gal te mi yin na ji ltar thob pa’i kha zas za’o 
zes bsgo’o || skyes bu chen pos kyan kha zas ’dres pa rnams bsdus nas bdag la ’di tsam gyis chog par 
rtogs te | zugs pa’i sgo nid nas groh khyer gyi phyi rol tu6 ’thon te | ri skya bo’i7 grib ma la sar du 
shun du phyogs pas bzugs8 nas kha zas la lohs spyod par brtsams so9 1| de nas gan gi sgyu ma phyin 
ci log ste10 kha nas ’thon pa’i mam par bsams par gyur to || de nas de’i bdag hid kyi lus kyis11 ’di lta 
bu’i tshul gyi kha zas mig gis mthon ba yah dkon no12 j| de’i phyir rigs so so’i kha zas la mi dga’ bar 
bsams13 nas J ’di ltar rah la rah gis gdams so14 || don grab khyod rhed sla ba’i bza’ ba dah btun ba’i rigs 
lo gsum pa’i ’bras dri zim po’i bza’ ba sna tshogs pa’i ro dah bcas pa’i bza’ ba’i15 gnas su skyes par 
gyur nas | phyag dar16 khrod pa zig17 mthon ste | nam du’ah bdag ni ’di lta bu’i tshul du gyur nas bsod 
shoms (75b) la ’gro zin kha zas lohs spyod do || de’i dus su bdag la de ltar ’gyur ro zes bsams nas 
’thon no || da ni ’di ci byed pa yin ies ’di ltar rah la rah gis gdams nas rtogs pa med par kha zas la lohs 
spyod do || rgyal po’i mis ’di’i ’jug pa mthon nas son ste18 rgyal po la smras so191| rgyal pos pho ha ba’i 
gtam20 thos nas myur bar groh khyer gyi phyi rol tu21 ’thon22 nas byah chub sems dpa’ dah he bar son 
ste spyod lam la dad par gyur to231| byah chub sems dpa’ la dbah phyug thams cad rdzogs par phul lo 
|| byah chub sems dpas24 rgyal po chen po bdag la dnos po’i ’dod pa ’am non mons pa’i ’dod pa’i don
27 SLN bzan gi, DQ bzans kyi.
1 LN skyeso.
2 SDQ gcig, LN cig.
3 SN tu, DQLdu.
4 LN namkha’. 
s LN ’gyuro.
6 SN tu, DQL du.
7 SQD skya bo’i, LN skya’o yi.
8 SDLN bzugs, Q zugs.
9 LN brtsamso.
10 SDQ so, LN te.
11 SLN kyis, DQ kyi.
12 LN dkono.
13 SLN bsems, DQ bsams.
14 N  gdamso.
15 SDLN bza’ ba’i, Q bza’i.
16 SD dar, QLN thar.
17 S zig, DQLN gcig.
18 SDQN ste, L te.
19 LN smraso.
20 SDQN gtam, L btam.
21 SLN tu, DQ du.
22 SDQ ’thon, LN thon.
23 SDLN to, Q te.
24 SDLN dpas, Q dpa’.
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med do || bdag ni mchog gi mhon par rdzogs par byah chub pa don du gner bas1 ’ons so2 1| rgyal pos 
rnam pa sna tshogs pa’i sbyin pa byin yah de’i thugs la mi ’phrod do | hes par khyod saiis rgyas3 bar 
’gyur ro4 1| sans rgyas su5 gyur nas slar yah dah por bdag gi groh khyer du byon par zu zes dam bca’ 
bzun no6 || ’di ni ’dir mdor bsdus pa ste | rgyas par ni slar yah ’di rab tu ’byuh ba’i mdo7 dah bcas 
par don dah gtam ’di ni blta zin rig par bya’o ||
1148.
byah chub sems dpas kyan rgyal po la dam bca’8 byin nas go rims bzin du spyod pa la gsegs sin kun 
nas tshon dah | nag po can dah | ’char byed gser dah | dga’ byed bu’i ne9 gnas su10 ne bar gsegs nas 
shoms par ’jug pa bskyed de | sans rgyas thob pa’i lam ni ’di ma yin no11 jj (Pa67) de la shoms par 
’jug pa skyes kyan dgyes par ma gyur nas (76a) | lha dah bcas pa’i ’jig rten pa’i rah gi stobs dah 
brtson ’grus rnams la legs par blta bar ’dod pas dlca’ ba chen po spyod pa’i bsams pas | lten12 rgyas su13 
byon te sa phyogs ’di ni sin tu dga’ ba yin no sham nas de hid du he bar gnas par byas te dka’ ba chen 
po spyod do |j
1149.
de yah k5 ndi nya14 la sogs pa rab tu byuh ba lha groh dah | groh rdal dah | rgyal po’i pho bran rnams 
su15 bsod shoms la rgyu zin byah chub sems dpa’i gnas der ’ohs so161| de nas lo drug tu dka’ ba chen po 
spyad do || da ni sans rgyas su ’gyur ro171| da ni sans rgyas su18 ’gyur ro19 zes zus pa’i gnas la byi dor la 
sogs pa byed cin sku la rim gro byed par gyur te | he bar gnas par gyur to ||
1 SDQL bas, N  bar.
2 LN ’onso.
3 SDQ rgya, LN rgyas.
4 LN ’gyuro.
5 N  rgyasu.
6 LN bzuno.
7 SDQ mdo, LN don.
8 SDLN bca’, Q bcas.
9 S he, DQLN omit.
10 \ rN  gnasu.
11 N  yino.
12 SD lten, QLN sten.
13 LN rgyasu.
14 D  led ndi nya, S ko’u di nya, Q ko di nya, LN lco di nya.
15 LN rnamsu.
16 LN ’onso.
17 LN rgyasu ’gyuro.
18 T. TN rgyasu.
19 LN ’gyuro.
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1150.
byan chub sems dpa’ yah phyi ma’i mthar thug par dka’ ba spyad par bsams so1 || til gcig dah ’bras 
kyi nag ma gcig la sogs pa’i hi ma ’da’ zin thams cad du yah kha zas thams cad spans so21| lha mams 
kyis kyan ba spu’i bu ga re re nas mdans ston to || de nas de’i kha zas med par sku rid par gyur te3 1 
gser gyi kha dog can gyi sku yah nag por gyur te4 | skyes bu chen po’i mtshan sum cu5 rtsa gnis kyah 
mi snan bar gyur to || hi ma gzan la yah rlun dal bus bsam gtan byed cih sku la zug gzer6 chen po 
skyes nas ’du ses med par gyur te [ ’chag7 pa’i gnas su ’gyel lo8 [j de nas lha gcig gis dge sbyoh go ta 
ma9 dus las ’das so10 zes brjod do || gcig gis ’gyel ba na dgra bcom pa thob bo zes brjod do || (76b) 
der gan zig gis dus las ’das so11 zes brjod nas de son ste | rgyal po chen po zas gtsan la smras pa | 
khyed kyi sras dus las ’das so12131| bdag gi sras sans rgyas ma thob par dus las ’das sam | hob nas dus 
las ’das zes dris so14 || sans rgyas thob par ma nus so151| dka’ ba spyod pa’i gnas su16 ’gyel nas dus las 
’das so171| ’di thos nas rgyal po yid ma ches par gyur to || bdag gi sras sans rgyas ma thob par dus las 
’da’ ba med do zes bkag go || gah gi phyir slar yah rgyal po yid ma ches nas dka’ thub pa nag po lha 
len gyis phyag byed pa’i dus dah | ’dzam bu’i18 Sin gi dran hid du cho ’phrul mthon ba’i rgyu mtshan 
hid kyis so191| slar yah byah chub sems dpas ’du20 ses thob nas bzens so21 || lha de son nas rgyal po chen 
po khyod kyi sras po de22 nad med par gyur to zes smras so231| rgyal pos sras po min par bdag gis ses 
so24 zes smras so251|
1 LN bsamso.
2 LN spanso.
3 SD L N te, Q to.
4 S te, DQLN to
5 SDLN cu, Q bcu.
6 SDQL gzer, N  zer.
7 SDQ ’chag, LN ’chags.
8 N gnasu ’gyelo.
9 DQLN go ta ma, S g o ’u ta ma.
10 LN ’daso.
11 N ’daso.
12 LN ’daso.
13 SDLN omit, Q zes.
14 N  driso.
15 LN nuso.
16 LN gnasu.
17 N ’daso.
18 SDQN ’dzam bu’i, L ’dzambu’i.
19 N lcyiso.
20 SDLN ’du, Q ’dus.
21 LN bzenso.
22 SLN omit, DQ de.
23 LN smraso.
2 4  T ,L seso.
25 N  smraso.
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1151.
sems dpa’ chen po lo drug tu1 dka’ bar byed cin ’di lta bu’i sems su2 gyur te | ’di lta bu’i dka’ thub 
spyod pa zes bya ba ni byah chub kyi lam ma yin no3 ±es bsams nas | kha zas cun zad la lohs spyod 
par byed cin groh4 rdal rnams su5 bsod shoms la rgyu bas bsod shoms spyod do j| de nas skyes bu 
chen po’i mtshan sum cu6 rtsa gnis gsal bar gyur to || sku gser gyi kha dog lta bur gyur to ||
1152.
dge slon lha sde na re | ’dis7 lo drug tu8 dka’ ba spyad kyan thams cad mlchyen pa’i ye ses thob par 
ma gyur to || da9 ni groh la sogs par bsod shoms (77a) spyod cin kha zas bslans10 nas za ste | ro la 
chags par gyur na ci nus | {Pa68} ’dis dka’ ba spyad pa11 ’khrul lo |j lus la khrus byed par ’dod pas lus 
kyi ba spu re re’i sgor chu zugs nas ’dod pa’i thig ler gyur pa dah mtshuns so12 || bdag cag de’i ’dod 
pa’i mam par rtog13 pa yod pa’i gnas su ’dug pas ci zig bya | skyes bu chen po spans Sin rah rah gi chos 
gos dah Ihuh bzed thogs nas dpag tshad bco14 brgyad kyi lam du son15 ste16 dran sron lhun ba’i tshal du 
gnas so171!
1153.
de’i tshe de’i dus su lten18 rgyas na sde can gyi groh rdal19 ±ii\ pa’i khyim du skyes pa’i legs skyes ma 
zes bya ba’i bu mo na tshod ldan par gyur te | nya gro ddha’i20 sin gcig don du gner to ]| gal te bdag dah 
ranam par skyes pa’i rigs kyi khyim du21 son nas dah por mnal chags te | bu rned na de la lo so sor 
’bum phrag gcig ri ba’i gtor ma’i las bya’o || de’i don du gner ba ’grub bo22 f| des sems dpa’ chen po
1 SDQ N tu, L du.
2 N  semsu.
3 N  yino.
4 SLN omit, DQ add: dah groh.
5 LN marnsu.
6 SDLN cu, Q bcu.
7 SDQ ’dis, LN ’di’i.
8 SDQN tu, L du.
9 SDLN da, Q de.
10 SDLN bslans, Q blahs.
11 SLN pa, DQ par.
12 LN mtshuhso.
13 SDQN rtog, L rtogs.
14 SN bco, DQ bcwa, L bcwo.
15 SDQL son, N  san.
16 SDQ ste, LN te.
17 L gnaso.
18 SD lten, QLN sten.
19 SN omit, DQL ba.
20 SLN nya gro dha’i, DQ nya gro ddha’i.
21 SDQ du, LN omit.
22 N  ’grubo.
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lo drag gi mthar dka’ ba spyod pa rdzogs par byed do || dpyid zla tha chun gi na la gtor ma’i las byed 
par sems so1 || de’i snun nid du ston phrag gcig gi ba bzon ma Sin dnar2 gyi nags su3 sin diiar4 za ba 
de rnams5 kyi ’o ma bzos nas bzon6 ma’i ba lha brgya la byin no71| de mams kyi ’o ma bzos nas ba 
bzon ma phyed dah sum brgya la byin no8 |j de bzin du9 bzon ma bcu drug gi ’o ma bzos nas ba bzon 
ma brgyad la byin no10 || de srid kyi ’o ma bska11 mo dah | dnar12 ba dah | mdans dah | mdog dah ldan 
pa don du gner bar13 ’dod cih ’o ma skol lo141| des dpyid zla tha chuh gi (77b) na’i nin mo’i sna dro 
gtor ma’i las byed par sems sin | mtshan mo’i nam Ians kha’i dus su ba ’jo mkhan Ians nas ba bzon ma 
brgyad po ’jo ra son ba | be’u15 ba’i nu ma la he bar ma gyur par yah | ba’i nu ma’i gam du snod gsar16 
pa he bar gnas pa byas pa tsam na rah gi chos hid kyis ’o ma’i rgyun gyis snod gan bar gyur to || legs 
skyes mas ya mtshan che ba de17 mthon ste | ’o ma rah gi lag pas khyer nas snod gsar par blugs pa la 
rah gi lag gis18 me gan19 btan20 ste ’tshod par brtsams nas | der ’o thug bskol21 bas Ibu ba chen po ’thon 
nas g.yas phyogs su22 ’khor zin thur23 ma gcig tsam yah sa la ma lhun la | thab na du ba cun zad kyan 
med do || de’i tshe ’jig rten skyon ba bzi po ’ohs nas thab24 srun par byed do || tshans pa chen pos ni 
gdugs ’dzin25 no j| brgya byin gyis ni ji ltar rigs pa’i me gton bar byed do || ston phrag gnis kyis yohs su 
bskor ba’i glin chen po bzi’i lha dah mi rnams kyis ji ltar rigs pa’i mdans rnams lha rah rah gi mthus 
bsdus nas bcug go261| mi mams kyis lcyah de bzin du byas nas dus gzan la lha mams zan gyi gon bu re
1 N  semso.
2 SQLN dnar, D mhar.
3 QN nagsu.
4 SQLN dnar, D  mhar
5 SDQL mams, N  mam.
6 SDQ b£on, LN gzon.
7 N  byino.
8 N  byino.
9 S du, DQLN ba.
10 N  byino.
11 SDLN bska, Q ska.
12 SQLN dar, D mhar
13 SDQL bar, N ba.
14 S skol lo, DQ bskol lo, LN skolo.
15 SQLN b e’u, D b i’u.
16 SQLN gsar, D sar.
17 SDQL de, N  omits.
18 SDQN gis, L gi.
19 SLN gan, DQ omit.
20 SD btan, Q gtan, LN stan.
21 SDQ bskol, LN skol.
22 LN phyogsu.
23 SD thur, QLN thor.
24 SDQ thab, LN tha ba.
25 SDQL ’dzin, N  ’jin.
26 N bcugo.
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Bar pa  7 glen gzi
res mdans ’jug go1 || slar yah byan chub pa’i nin mo dah | (Pa69) yons su2 mya nan las ’da’ ba’i nin 
mo snod nid du ’jug par byed do || legs skyes mas ni ma gcig nid la der raii nid gsal bar gyur nas ya 
mtshan che ba du ma mthon ste bran mo rdzogs ma zes bya ba bos nas j rdzogs ma di3 rin bdag cag 
gi4 lha sin tu5 dgyes par gyur te | bdag gis de rnams kyi dus su ’di (78a) lta bu’i tshul gyi6 ya mtshan 
che ba ma mthon bas myur du son la lha’i gnas su byi dor legs par gyis sig7 1| des legs so8 zes brjod 
nas ’phags ma de’i tshig bzun ste myur ba myur bar Sin gi druh du phyin no | j  byah chub sems dpas9 
kyah de’i mtshan mo’i cha la rmi lam chen po lha gzigs pa yons su10 rtog cih the tshom med par bdag 
de11 rin sahs rgyas thob par ’gyur bar bya’o snam du thugs brtan por mdzad nas de’i nub mo ’das te 
sku’i byi dor mdzad nas bsod shoms la gsegs pa’i dus kyi sna dro byon te j sin nya gro dha’i12 druh du 
bzugs13 nas rah gi ’od kyis Sin thams cad snan bar mdzad do || de nas yah rdzogs ma de ’ons nas byah 
chub sems dpa’ sin gi druh na Sar phyogs kyi ’jig rten gyi khams la gzigs sin gzigs pa mthon la | sku 
la ’od zer ’thon pa’i ’od kyis sin thams cad gser gyi kha dog tu mthon no14 || des ’di ltar bsams te | di15 
rin bdag cag gi lha sin la babs nas rah gi lag hid kyis gtor ma len cih bzugs so16 zes bsams pas sems 
tshim pa thob nas myur du son ste legs skyes ma la don de mams smras so17 j |  legs skyes mas de’i tshig 
thos nas sems tshim par gyur te [ de18 rin nas bzun nas bdag gi bu mo chen mo gnas su19 sdod cig ces bu 
mo la ji ltar rigs pa’i rgyan thams cad byin no || slar yah gan gi phyir sahs rgyas kyi yons su20 rdzogs 
par thob pa’i nin mo ’bum phrag gcig gi grahs kyi21 gser gyi sder ma chen po thob par rigs so221| de’i 
phyir gser gyi sder ma chen po’i nan du ’o23 thug ldugs pa’i sems skyes nas ’bum phrag gcig (78b) ri 
ba’i gser gyi sder ma chen po bslans te | ’o thug24 btsos25 pa’i nan du kha spub nas blug go j |  ’o thug
’ L ’jugo.
2 N  yohsu.
3 SQL di, DN de.
4 SDLN gi, Q gis.
5 SDQN tu, L du.
6 SDLN gyi, Q gyis.
7 SDQN Sig, L cig.
8 N  legso.
9 SDLN dpas, Q dpa’s.
10 LN yohsu.
11 SDLN de, Q di.
12 SDQN nya gro dha’i, L nya gro da’i
13 SDLN b£ugs, Q zugs.
14 N  mthono.
15 SN di, DQL de.
16 LN bzugso.
17 LN smraso.
18 DLN de, SQ di.
19 X TN gnasu.
20 LN yohsu.
21 SLN kyi, DQ kyah.
22 LN rigso.
23 SDQN du ’o, L du’o.
24 SDLN thug, Q thugs.
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Bar pa ‘i glen gzi
thams cad pad ma’i1 ’dab ma’i nan gi chu bzin du mchu’i thigs pa gcig tu gyur nas gser gyi sder du 
byun no2 || gser gyi sder ma gcig gah ba’i tshad tsam du gyur to || des gser gyi snod de la gser gyi 
snod gzan gyis blcab nas gos kyis dril to3 1| legs skyes ma rgyan gyis lus thams cad brgyan nas gser 
gyi sder ma de rah gi mgor bzag ste j mthu chen pos sin nya gro dha’i drun du phyin pa dan | byah 
chub sems dpa’ mthon nas Sin tu4 yid bde ba skyes par gyur te5 || sin gi lha yin nam zes bsams nas 
blta ba’i gnas su6 dud cih dud cih son ste | mgo’i sten gi gser gyi sder ma phab nas kha phye te7 | 
gser gyi ril ba spyi blugs kyis dri bzan pos bsgos pa’i chu bzun nas byah chub sems dpa’ dan ne bar 
son ste ’khod do |[ grogs po rdza mkhan tshans pa chen por gyur pas phul ba’i sa’i Ihun bzed ni de 
rnams kyi dus su byah chub sems dpa’8 ma spans kyan de de ma thag tu mi snah bar gyur j byah chub 
sems dpas9 lhun bzed ma gzigs so10 || phyag g.yas pa brkyan11 nas chu bslah ste12 | legs skyes mas 
snod dan bcas pa nid kyis13 ’o thug skyes bu chen po’i phyag tu phul lo14 || skyes bu chen pos legs 
skyes ma la brtags pa na | des mam ’gyur ses nas ’phags pa bdag gis yid15 la yons su16 phul gyis | bzes la 
ji ltar bzed pa bzin gsegs par zu zes phyag byas nas | ji ltar bdag gi ’dod pa yons su17 rdzogs par gyur to 
j| {Pa70} ’di ltar nid kyis kyan bsam pa yons su18 rdzogs (79a) par gyur cig ces smras so19 H ’bum phrag 
gcig20 ri ba’i gser gyi sder ma chen po gcig sin gi lo ma rnins21 bzin du ltos pa med par son no22 }j
I I 54.
byah chub sems dpa’ bzugs pa las bzens nas sin la bskor te23 j gser gyi sder ma bslans24 nas chu kluh
25 SDQ btsos, LN gtsos.
1 SLN padma’i, DQ pad m a’i.
2 N  byuno.
3 SLN to, DQ te.
4 SDQN tu, L du.
5 SLN to, DQ te.
6 N  gnasu.
7 S phye ste, DQL phyes te, N  phye te.
8 S dpa’, DQLN dpas.
9 SDLN dpas, Q dpa’s.
10 LN gzigso.
11 SDLN brkyan, Q brgyad.
12 S bslah ste, DQ bslans te, LN bslah ste.
13 SLN kyis, DQ kyi.
14 N  phulo.
15 SLN yid, DQ nid.
16 -K TN  yonsu.
17 N  yohsu.
18 N  yohsu.
19 LN smraso.
20 SDQN gcig, L cig.
21 S brnins, DQ rnins pa, LN rnins.
22 N  sono.
23 SDQ bskor te, L skor ste, N  bskor ste.
24 SDQ bslans, L slabs, N  blahs.
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Bar pa V glen gzi
nai ra ndza na’i1 ’gram du gsegs te | byah chub sems dpa’ grans med pa ’bum phrag man po rnams 
kyis mhon par byah chub pa’i nin mo babs nas khrus byed pa’i gnas su2 legs par rab tu gnas pa’i mu 
gnas zes bya ba yod do || de’i ’gram du sder3 ma bzag ste babs nas khrus mdzad do || ’bum phrag du 
ma’i sans rgyas mams kyis4 na bza’ dan mchod par ’os pa gyon nas sar phyogs su5 snon du phyogs 
pas bzugs nas | ta la’i Sin tog gi nan gi rus pa cig6 gi tshad tsam dan mham pa gcig gis dman pa’i7 lna 
bcu’i got! bu byas nas chu med cih dhar ba’i ’o thug thams cad gsol lo81| de ’di ltar gah gis sahs rgyas 
su9 gyur nas zag bzi bcu ze dgu ru10 byah chub kyi snih por b£ugs te11 £ag bzi bcu ze dgu’i kha zas 
su12 gyur to || de mams kyi dus su13 kha zas gzan med pa dan | khrus byed pa med pa dan | zal sol ba 
med pa dan | sku lus kyi bya ba byed pa med do14 | bsam gtan gyi bde ba dan | lam gyi bde ba dan | 
’bras bu’i bde ba nid kyis nin mtshan ’da’ ’o151|
I I 55.
gzan yah de’i ’o thug gsol nas gser gyi sder ma phyag tu b2es te | gal te bdag ni de rih sahs rgyas su16 
’gyur nus17 na | sder ma ’di chu’i sten du gyen18 du ’gro bar gyur cig || ma yin na19 thur la ’gro bar gyur 
cig ces chu la dor ro || des chu’i (79b) rgyun gyi rlabs20 chu klun gi dbus su son nas dbus 21 kyi gnas nid 
du rta mgyogs por22 ’gro ba bzin du | khru brgyad cu’i23 tshad tsam gyi sten du son zin | chu lan cig 
’khyil bas byin nas klu’i rgyal po nag po’i gnas su son no24 || de nas sahs rgyas gsum po rnams kyis 
bzos gsol ba’i gser gyi sder ma chen po sil sil zes sgra sgrogs par byed cih phyogs gcig25 tu de mams
1 SQ nai mdza na’i, D  nai ra ndza na’i, LN ne ra dza na’i.
2 N  gnasu.
3 SDQ sder, LN bsder.
4 SLN kyi, DQ kyis.
5 N  phyogsu.
6 SQLN cig, D gcig.
7 DQLN pa’i, S omits.
8 N  gsolo.
9 N  rgyasu.
10 S dgar, DQLN dgu ru.
11 SDLN ste, Q ste.
12 N zasu.
13 N  dusu.
14 L medo.
15 SL ’da’ ’o, DQN ’da’o.
16 N  rgyasu.
17 SDQ, nus, LN omit.
18 SDLN gyen, Q gyin.
19 SDLN na, Q omits.
20SD rlabs, QLN brlabs.
21 SLN omit, DQ add: dbus.
22 SDLN por, Q par.
23 SDLN cu’i, Q bcu’i.
24 N  gnasu sono.
25 SDLN gcig, Q cig.
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Bar pa ’i glen gzi
thams cad kyi ’og tu gyur nas gnas so11{ klu’i rgyal po nag pos de’i sgra thos nas kha sail2 sahs rgyas 
gcig3 thob par gyur cih | slar yah de4 rin sahs rgyas nid thob par gyur nas man pos bstod par byed par 
gyur to ||
I I 56.
byah chub sems dpas5 ni chu lclun gi ’gram sin sa la’i tshal du nin mo bzugs nas srod kyi dus su me 
tog ku mu da kha ’byed6 pa’i dus la lha mams kyis brgyan par byas nas | zen la glan gi skad brgyad 
kyis thos pa’i tshad du lam byed pa la sen ge bzin du sgra bsgrags nas | byah chub kyi sin la mnon7 
par phyogs pas bzud do || klu dan | gnod sbyin dan | ’dab bzans8 la sogs pa mams kyis lha’i spos dan 
me tog la sogs pa dan9 | klu’i10 glu dbyans la sogs pas mchod do || ston phrag bcu’i ’jig rten gyi 
lchams rnams dri bzan por gyur cih me tog gi ’phreh11 bar gyur nas thams cad legs so12 zes brjod par 
gyur to ||
II 57.
de’i tshe rtswa13 ’tshon bkra sis zes bya bas rtswa14 blahs nas lam gyi snon du ’ons te skyes bu chen 
po’i rnam ’gyur rtogs nas rtswa spar mo brgyad phul lo15 || byah chub sems dpas16 rtswa blahs nas | 
{Pa71} byah chub kyi snih po dan ne bar gSegs te lho phyogs kyi char zal byah du (80a) mnon17 par 
phyogs pas ’lchod do || de ma thag par lho phyogs kyi khor yug gi sa18 byin nas ’gro ba ni ’og mnar19 
med pa’i bar du gyur pa bzin no20 |j lho phyogs kyi khor yug steh du Ians nas ’gro ba ni srid pa’i rtse 
mor gyur pa bzin no21 || byah chub sems dpas ’di yah dag par rdzogs pa’i sahs rgyas thob pa’i gnas ma
1 N  gnaso.
2 SDQ sari, LN sahs.
3 SDLN gcig, Q cig.
4 SQ di., DLN de.
5 SDLN dpas, Q dpa’.
6 S ’byed, DQLN ’bye.
7 SLN mnon, D  shun, Q snon.
8 SD bzans, QLN bzan.
9 SQLN dan, D dag.
10 S klu’i, DQ lha’i, LN glu’i.
11 S ’phreh, DQLN phreh.
I2LN legso.
13 SDQ rtswa, LN rtsa.
14 SDQ rtswa, LN rtsa.
15 LN phulo.
16 SDLN dpas, Q dpa’s.
17 SDLN mnonQ, Q snon.
18 SLN gi sa, D gis, Q illegible.
19 SDQ mnar, LN gnar. 
20N bzino.
21 N  bzino.
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Bar pa  7 glen gzi
yin no1 zes dgons sin2 bskor nas nub kyi phyogs kyi char gsegs te sar phyogs su3 mnon4 du phyogs 
pas ’khod do | j  de nas nub phyogs kyi khor yug ’og tu byih nas ’gro ba ni mnar5 med pa’i bar du gyur 
pa bzin no6 1| sar phyogs kyi khor yug sten du Ians nas ’gro ba ni srid pa’i rtse mor gyur pa bzin no \\ 
byah chub sems dpa’7 ’khod cih ’khod pa’i gnas ni mu khyud kyi rnthar thug par mnan8 zin so sor 
gnas pa’i §ih rta’i ’khor lo chen po lta bur sa gzi chen po la byin9 zin byih nas ’gro bar gyur te10 j 
byah chub sems dpas ’di ni byah chub thob pa’i gnas ma yin no zes bskor nas byah phyogs kyi char 
gsegs te | lho phyogs su11 shun du phyogs pas ’khod do || de nas byah gi khor yug sa la byih nas mnar 
med kyi bar du gyur pa bzin no || lho’i12 khor yug gyen du Ians nas srid pa’i rtse mo’i bar du gyur pa 
bzin no || byah chub sems dpas ’di ni byah chub thob pa’i gnas ma yin no zes bsams te bskor nas sar 
phyogs kyi char gsegs nas nub phyogs su13 shun du phyogs pas ’khod do j |  slar yah Sar phyogs kyi 
char sahs rgyas thams cad kyis skyil krun14 bcas pa’i gnas de g.yo bar mi ’gyur zin mi ldeg go || sems 
dpa’ chen pos ’di ni (80b) sahs rgyas thams cad kyis15 ma spans Sin mi g.yo ba’i gnas | non mons pa’i 
dra ba thams cad rnam par ’joms pa’i gnas su16 itogs so171| de’i rtswa mams rtse mo nas bzun ste bkram 
nas de ma thag tu lclim bcu bzi pa’i tshad tsam gyi18 gdan du gyur to || de yah de lta bu’i tshul gyis ji 
ltar bzag pa de bzin du mi gnas so191| ji ltar gzugs la mkhas pa’i ri mo byed pa rnams kyis ri mo bris pa 
bzin du byah chub sems dpas byah chub sih gi sdon po la sku rgyab brten par byas nas zal sar du 
mnon20 du phyogs par mdzad do || brtan pa’i sems su gyur nas bdag gi pags21 pa dan | rgyus pa dan | ms 
pa dan | khrag dan | sa mams bskams22 par gyur kyan yah dag par rdzogs pa’i sahs rgyas ma thob bar 
du ni stan23 ’di las lus bskyod par mi bya’o || thog brgya phrag babs kyan mi phyed cih pha rol gyis mi
1 N  yino.
2 S 6ih, DQLN zin.
3 LN  phyogsu.
4 SDLN mnon, Q snon.
5 SDQ mnar, LN gnar.
6 N  bzino.
7 SDQN dpa’, L omits.
8 SDLN mnan, Q gnas.
9 SDLN byih, Q byin.
10 SLN te, DQ to.
11 L phyogsu.
12 SLN lho’i, DQ byah gi.
13 N  phyogsu.
14 SDN skyil kruh, QL dkyil dkruh.
15 SDLN kyis, Q kyi.
16 X TN gnasu.
17 LN rtogso.
18 SDQL gyi, N  gya.
19 X TN  gnaso.
20 SLN shun, D mnon, Q snon.
21 SD pags, QLN lpags.
22 S bskams, DQ skams, LN skam.
23 SDQ stan, LN bstan.
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Bar pa ’i glen gzi
tshugs1 par stan la skyil krun2 gis bzugs so31|
II 58.
de’i tshe lha’i bu’i bdud lcyis gzon nu4 don grub bdag gi dban du byed par ’dod pas da ni bdag las 
’da’ bar byed du mi ster ro zes bsams nas bdud kyi dmag dan ne bar son ste | don ’di smras sin bdud 
kyi sgra zes pas sgra bsgrags5 nas bdud kyi dmag khrid de ’thon nas | bdud kyi sde bdud kyi mdun6 
du dpag tshad bcu gnis kyi sar ’gro’o |j g.yas phyogs dan7 g.yon phyogs mams su dpag tshad bcu gnis 
’gro’o || rgyab phyogs su8 ji srid khor yug gi9 mthar thug par byas nas gnas so10 || sten du dpag tshad 
dgu’o j| {Pa72} ’khor thams cad kyi gtam byed pa’i sgra dpag tshad ston phrag gcig gi bar du sa gzi 
’bugs pa tsam gyi sgra thos so11 || (81a) de nas lha’i bu’i bdud dpag tshad phyed dan nis brgya’i ri’i 
’og pag12 zes bya ba’i glaii po che’i rgyab tu13 zon nas lag pa ston phrag gcig spml nas mtshon cha sna 
tshogs pa blahs so14 || gzan yah bdud kyi ’khor gyi grogs gnis gcig dan mtshuns par mtshon cha’i rigs 
gnis mi len no15 || kha dog mam pa sna tshogs pa dan rnam pa sna tshogs pa’i gdon can sems dpa’ 
chen po gzom par bya ba’i phyir ’ohs so161|
1159.
ston phrag bcu’i khor17 yug gi lha rnams slar yah sems dpa’ chen po la bstod18 pa byed cih gnas so191| 
brgya byin lha’i rgyal pos mam par rgyal ba bla na med pa’i dun ’bud cih ’khod do || slar yah dun de 
khm brgya ni sur gyur to || gal te legs par bus na zla ba bzi’i bar du rgyun mi ’chad cih de nas rgyun 
mi ’chad do20 || klu’i rgyal po nag po chen pos brgya phrag du ma’i bstod pa byed cih gnas so21 || tshans 
pa chen po gdugs dkar po bzuh nas gnas so22 ||
1160.
1 SDLN tshugs, Q tshuns.
2 SDN skyil krun, Q dkyil dkruns, L dkyil dkruh.
3 N  bzugso.
4 N  gzonu.
5 SDLN bsgrags, Q sgrags.
6 SDLN mdun, Q bdun.
7 SLN dan, DQ omit.
8 LN phyogsu.
9 SDQ omit, LN add: gnas.
10 LN gnaso.
11 N  thoso.
12 SDQ pag, LN dpag.
13 SDQN tu, L du.
14 LN blanso.
15 N  leno.
16 LN ’onso.
17 SDQ khor, LN ’khor.
18 DQLN bstod, S stod.
19 N  gnaso.
20 S mi ’chad do, DQ ’chad do, LN mi mchad do.
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Bar pa ’i glen gzi
slar yah bdud kyi dmag byah chub kyi shin por ’ons Sin ’ons so1 || lha de mams gcig tu ’khod par ma 
nus pas rah gi gnas su2 bros nas son no31| klu’i rgyal po nag po sa la4 byih nas dpag tshad lha brgya’i 
she ma can gyi klu’i pho bran du son ste | lag pa gnis kha la bkab nas nai lo |j brgya byin gyi mam par 
rgyal ba bla na med pa’i dun rgyab tu5 bkal te khor yug gi sten du ’khod do || tshans pa chen pos 
gdugs dkar po khor6 yug gi sten du btsugs nas tshans pa’i ’jig rten du son no7 || lha gcig gis lcyan 
’khod par ma nus te | skyes bu chen po nid gcig pu bzugs so81| (Bib)
I I 61.
bdud kyis | rah gi ’khor la smras pa | bu zas gtsan gi bu don gmb dan ’dra ba’i skyes bu gzan med pas 
| bdag gis de’i mdun9 du g.yul ’gyed par mi nus kyis | rgyab kyi phyogs sui0 g.yul bgyi’o zes smras 
so11 || skyes bu chen pos kyan phyogs gsum la gzigs pas lha thams cad12 bros pa’i phyir gnas thams 
cad ston par mthoh no131| g2an yah byah phyogs su14 gzigs pas bdud kyi dmag mams bdag gzom pa’i 
phyir ’on15 ba gzigs so16 jj ’di mams kyi dmag gi tshogs bdag gcig17 pu’i phyir rtsol ba chen pos pha rol 
gnon par byed cih gnas ’dir ’ons te | bdag gi ma ’am | pha ’am | spun nam } su yah run bas18 gnen las 
gzan med do19 || gzan yah gah gi phyir pha rol tu20 phyin pa bcu po hid bdag gis dus yun rin por gnen21 la 
dga’ ba bzin goms pa de’i phyir bdag gis pha rol tu22 phyin pa nid kyis phub byas nas | pha rol tu23 
phyin pa hid kyi24 mtshon thogs te | ’di’i dmag gi tshogs rnam pai25 gzom par rigs so26 sham nas pha
21 x tN gnaso.
22 L gnaso.
1 LN ’ohso.
2 LN gnasu.
3 N  sono.
4 SDQ la, LN omit.
5 SDQN tu, L du.
6 SDQ khor, LN ’khor.
7 N  sono.
8 LN bzugso.
9 SDQ mdun, L bdun, N  ’dun.
10 LN phyogsu.
11 N  smraso.
12 SDQN thams cad, L thad.
13 N mthoho,
14 LN phyogsu.
15 SDQ ’on, LN ’ons.
16 X TN  gzigso.
17 SDQ gcig, LN cig.
18 SLN bas, DQ ba’i.
19 L medo.
20 SLN tu, DQ du.
21 SLN gnen, DQ gner.
22 SLN tu, DQ du.
23 SLN tu, DQ du.
24 SDQ kyi, LN kyis.
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Bar pa ’i glen gzi
rol tu1 phyin pa bcu po thugs la bsams2 nas biugs so31|
I I 62.
de nas lha’i bu’i bdud kyis don grub de ma thag tu ’bros par byed par rigs so4 zes smras nas rlun gi 
dkyil ’khor ne bar gnas nas ’ons so5 1| de ma thag kho nar sar phyogs la sogs pa’i rlun gi dkyil ’khor 
rnams Ians nas ’ons te dpag tshad phyed dan | {Pa73} yah gnis la sogs pa’i tshad kyi ri’i phun po 
blahs nas nags thibs po dan sin la sogs pa sa la bton zin | thams cad du gron dan gron rdal (82a) phye 
ma dan mam par phye mar byed pa’i nus pa ni skyes bu chen po’i bsod nams kyi gzi brjid kyi6 mthus 
gyes te | byah chub sems dpa’i drun du ’ons nas bla gos kyi grwa tsam yah bsgul bar mi nus so71| de 
nas chu yis gzom pa’i phyir ’ons nas gsod bar bsams pa na char pa chen po ’bab cih gnas so81| de’i 
mthus sten nas sten du brgya phrag du ma brtsegs pa dan | ston phrag du ma brtsegs9 pa’i sprin chen 
po ’dus nas char ’babs so101| char pa’i rgyun gyi Sugs kyis sa gzi ’bugs par gyur to || nags tshal dan sin 
la sogs pa’i sten gi char sprin chen po ’ons nas sems dpa’ chen po chu thigs11 gcig tsam gyis kyan 
sban bar ma nus so121| de nas rdo’i13 char bkug nas ches che ba’i ri’i phun po du bar byed cih ’bar bar 
byas nas nam mkha’14 nas ’ons te byah chub sems dpa’i drah du ’ohs nas lha’i me tog gi chun po’i15 
gzugs ’bab bo16 || de nas mtshon cha’i char thams cad bkug nas mtshon so gcig pa dan | so17 gnis pa dan 
| ral gri dan | mdun thun dan | spu gri la sogs pa’i mtshon cha rnams18 du bar byed cih ’bar bar byas nas 
nam mkha’19 la ’ons te | byah chub sems dpa’i drah du ’ons nas lha’i me tog tu20 gyur to || de nas sol 
ba’i char bkug nas rgya skyegs21 kyi me tog gi kha dog can gyi sol ba nam mkha’22 nas ’ons nas23 byah
25 SLN mam par, DQ mams.
26 LN rigso.
1 SLN du, DQ du.
2 SDLN bsans, Q bsam.
3 LN bzugso.
4 LN rigso.
5 LN ’onso.
6 SDQ kyi, LN kyis.
7 LN nuso.
8 LN gnaso.
9 SDQ brtsegs, LN btsegs.
10 LN ’babso.
11 SDLN thigs, Q thig.
12 LN nuso.
13 SDQ rdo’i, LN rdo yi.
14 LN namkhab
15 SN p o’i, DQL bu’i.
16 N  ’babo.
17 SDLN so, Q sor.
18 SDQN rnams, L mam.
19 LN namkha’.
20 SDQ tu, LN du.
21 SDLN skyegs, Q stegs.
22 LN namlcha’.
23 SDQ ’ons nas, LN omit.
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Bar pa  7 glen gzi
chub sems dpa’i zabs druh du lha’i me tog tu gyur nas ’bab bo1 || de nas thal ba’i char pa rnams2 
bkug nas Sin tu dro ba me’i kha dog can gyi thal ba nam mkha’3 nas ’ons (82b) nas byah chub sems 
dpa’i zabs drah du tsan dan gyi phye ma ltar gyur pa’i char ’bab bo4 || de nas bye ma’i char5 bkug 
nas sin tu phra ba’i bye ma rnams du bar byed cih ’bar bar byas nas nam mkha’6 nas ’ons te byah 
chub sems dpa’i zabs druh du lha’i phye ma ltar gyur nas char ’bab bo7 || de nas ’jim pa’i char pa 
mams bkug nas ’jim pa mams du bar byed cih ’bar bar byas nas nam mkha’8 nas ’ons te byah chub 
sems dpa’i zabs drah du lha’i byug par gyur nas ’bab bo9 | j  de nas ’di bzin du ’jigs par byed pas don 
grub ’bros par bya ba’i phyir mun pa ne bar gnas par bya’o jj de ni yan lag bzi dan ldan pa’i mun nag 
chen por gyur nas | byah chub sems dpa’i druh du bsleb10 nas ni ma’i ’od kyis mun pa bcom pa bzin 
du mi snan bar gyur nas |
I I 63.
’di ltar bdud dgu po ’di rlun dan | char dan | rdo dan j mtshon cha dan | sol ba dan | thal ba dan | bye 
ma dan | ’jim pa dan | mun pa ste | de rnams char du babs11 nas byah chub sems dpa’ ’bros par byed 
par ma nus so121| cis brjod cih ci’i phyir sdod || gzon nu ’di la zuh zig13 | rgyob14 cig | thon cig15 ces 
’Ichor mams bos nas16 rah gis kyan ri’i ’og pag17 glan po che’i rgyab tu18 zon nas ’khor lo’i mtshon cha19 
bslans20 te | byah chub sems dpa’i druh du ne bar ’ons nas don grub stan las21 lohs Sig221 ’di lchyod la rigs 
pa ma yin gyi j hed la rigs pa yin no23 zes smras so241| sems dpa’25 chen pos de’i tshig thos nas ’di ltar
1 N  ’babo.
2 SLN omit, DQ pa rnams.
3 LN namkha’.
4 LN ’babo.
5 SQLN char, D mar.
6 LN namkha’.
7 LN ’babo.
8 L namkha’.
9 LN ’babo.
10 S bsleb, DQLN sleb.
11 N ’babs.
12 N nuso.
13 S zig, DQLN cig.
14 LN sgyob.
15 SDLN cig, Q gcig.
16 SDQN nas, L omits.
!7 SDQ pag, LN dpag.
18 SDQN tu, L du.
19 SLN kha, DQ cha.
20 S slans, DQLN bslans.
21 SD las, QLN la.
22 SD Sig, QLN cig.
23 N  yino.
24 LN smraso.
25 SDLN dpa’, Q can.
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smras so || bdud khyod kyis pha (83a) rol tu1 phyin pa bcu ma rdzogs pa dan | he ba’i pha rol tu2 
phyin pa ma rdzogs pa dan | don dam pa’i pha rol tu3 phyin pa ma rdzogs pa dan | chen po lha yons 
su4 gtoh ba med pa dan j gnen gyi don du spyod pa med pa dan | ’jig rten gyi don gyi spyod pa med 
pa dan | sahs rgyas kyi5 spyod pa yons su6 ma rdzogs pas stan ’di khyod la rigs pa ma yin no || 
{Pa74} stan ’di bdag kho na la rigs pa yin no71| bdud khros par gyur nas khros pa’i sugs bsran par ma 
nus8 te | skyes bu chen po la mtshon cha’i ’khor lo ’phahs so9 |j de’i pha rol tu10 phyin pa bcu sems 
par byed cih bzugs pa na sten gi char me tog gi ’phreh11 ba’i bla res bres ba bzin du gyur to || de’i 
’khor lo’i mtshon cha gzan la de sin tu khros pas ’phans te rdo ba ’thug12 po ’am | rdo ba ’thug13 po’i 
ka ba ’bugs sin ’gro ba’o14 || slar yah de ni de’i me tog gi bla res su15 gyur nas gnas pa na bdud kyi 
’khor lhag ma rnams de nas stan las16 Ians te ’gro bar bsams nas ches che17 ba’i ri’i phuii po ’phans 
so18 |j de mams kyan skyes bu chen po’i pha rol tu19 phyin pa bcu la sems sin bzugs pa na me tog gi 
chun por gyur nas sa la lhuh ho || lha mams Ichor yug gi mthar ’khod pa mams ske20 btegs nas blta zin | 
mgo bo bteg cih bteg21 nas don gmb gzon nu22 mchog gi sku’i bdag nid nams sam snam nas ci byed na 
zes bsams sin blta’o || de nas skyes bu chen pos pha rol tu23 phyin pa rdzogs pa’i byah chub sems dpa’ 
mams mnon par rdzogs par byah chub pa’i nin mo thob pa’i stan bdag la rigs pa yin no24 (83b) zes 
bsad nas | ’khod pa’i bdud la smras so25 || bdud khyod kyis26 sbyin pa btan ba’i dpan po su yod ces
1 SDLN tu, Q du.
2 SLN tu, DQ du.
3 SLN tu, DQ du.
4 LN yohsu.
5 SDQN kyi, L gyi.
6 LN yohsu.
7 L yino.
8 SDLN nus, Q gyur.
9LN  ’phahso.
10 SQLN tu, D du.
11 S ’phreh, DQLN phreh.
12 SLN ’thug, D mthug, Q thug.
13 SQLN ’thug, D mthug.
14 S ’gro’o, DQLN ’gro ba’o.
15 LN resu.
16 SDN las, QL la.
17 SDQ che, LN cher.
18 N  ’phahso.
19 SQLN tu, D  du.
20 SDQ ske, LN skye.
21 SDQ bteg, LN steg.
22 N  gzonu.
23 SLN tu, DQ du.
24 N yino.
25 LN smraso.
26 SDLN kyis, Q gyis.
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smras so1 || bdud ’di mams thams cad bdag gi dpah po yin no2 zes bdud kyi dmag rnams la lag pa 
brkyan no3 || de ma thag par bdud lcyi4 ’khor rnams ha yah dpah po yin | ha yah dpah po yin5 zes 
bijod pa’i sgras sa gzi yah ral ba bzin du brjod pa’i sgrar gyur to || de nas bdud kyis j skyes bu chen po 
la smras pa | don grub khyod kyis sbyin pa btan6 ba’i dnos po la dpah po su yod ces smras so7 || 
skyes bu chen po khyod kyis re zig sbyin pa byin pa’i dnos po la sems dan bcas pa mams dpah po yin 
no8 1| slar yah bdag la gnas ’di na sems dan bcas pa’i dpah po su yah med pas | bdag nid kyis skye 
ba’i mthar sbyin pa btan9 ba de srid gnas pa thams cad sgrol gyi lus kyi bdag nid la gnas nas sbyin pa 
chen po bdun brgya pa bdun byin pa’i dnos po la sems med pa’i sa gzi. chen po ’thug10 po ’di dpah po 
yin no zes chos gos kyi nan nas phyag g.yas pa bton11 te | thams cad sgrol gyi bdag nid kyi lus su12 
gnas nas bdag gis sbyin pa bdun brgya pa bdun byin pa’i dnos po de la khyod kyis dpah po yin nam 
ma yin pa smros sig ces sa chen po la mnon du phyogs pas phyag brkyan ba na13 | sa chen po sa14 
bdag ni de’i tshe dpah po yin no zes sgra sgrogs par gyur nas | sgra chen po sgrogs pa 15 brgya dan | 
ston phrag gcig dan | sgra chen po ’bum phrag gcig po rnams kyis bdud kyi16 dmag gi sgra rnams zil 
gyis mnan pa bzin du gyur to j| (84a)
I I 64.
de nas skyes bu chen po don gmb kyi sbyin pa chen po byin pa ni mchog gi sbyin pa’o zes thams cad 
sgrol gyi sbyin pa dran par byed cih dpag tshad phyed dan nis17 brgya’i ri’i ’og pag18 gi glah po che pus19 
mo sa la btsugs nas ’khod do || bdud kyi ’khor mams phyogs dan mtshams20 mams su21 bros nas gnis 
lam gcig la ’gro ba med do || mgo’i22 rgyan23 nid dan gyon pa’i gos dan por dor nas rah gi phyogs
1 LN smraso.
2 N  yino.
3 L brkyano.
4 SDLN kyi, Q gyi.
5 SDQ na yah dpah po yin, LN omit.
6 SDQ btan, LN gtan.
7 LN smraso.
8 N yino.
9 SDQ btan, LN gtan.
10 SQLN ’thug, D  mthug.
11 SDLN bton, Q gton.
12 N  lusu.
13 SLN na, DQ dan.
14 SL po sa, DQN pos.
15 SDLN omit, Q ’gyur ba.
16 S kyis, DQLN kyi.
17 SDQN nis, L gnis.
18 SDQ pag, LN dpag.
19 SDQ pus, LN dpus.
20 SDQ mtshams, LN ’tshams.
21 LN mamsu.
22 SDQ m go’i, LN mgo yi.
23 SDLN rgyan, Q brgyan.
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phyogs nid du ’bros1 so2 )| de nas lha’i tshogs mams kyis bdud bros nas ’gro ba mthon ste | {Pa75} 
bdud mams pham pas don gmb gzon nu3 rgyal bar gyur to zes rgyal ba’i mchod pa byed par sems
so4 || lclu ni klu rnams la bskul lo5 || ’dab bzan6 ni ’dab bzan7 rnams la’o || lha ni lha rnams la’o j|
tshans pas ni tshans pa mams la bskul lo81| spos dan me tog gi ’phreh9 ba la sogs pa lag tu thogs nas 
byah chub 3in gi druh du skyil krah10 gis bzugs pa’i skyes bu chen po dah he bar ’ons so11 || de ltar 
bdud mams bros nas son no121|
Unidentified verses13
dpal ldan sahs rgyas rgyal bar gyur || sdig can bdud ni pham par gyur || 
rab dga’ byah chub shin por sgrogs || de tshe drah sroh klu tshogs rgyal ||
dpal ldan sahs rgyas rgyal bar gyur |j sdig can bdun ni pham par gyur ||
rab dga’ byah chub shin por14 sgrogs || ’dab bzan15 tshogs kyi drah sroh rgyal ||
dpal ldan sahs rgyas rgyal bar gyur161| sdig can bdud ni pham par gyur ||
1 SDLN ’bros, Q bros.
2 N ’broso.
3 N  gzonu.
4 LN  semso.
5 LN bskulo.
6 SQLN bzan, D bzans.
7 SQLN bzaii, D bzans.
8 LN bskulo.
9 S ’phreh, DQLN phreh.
10 SDN skyil krun, QL dkyil dkruii.
11 N  ’onso.
12 N  sono.
13 Jatakanidana  p. 75; sTog 84a/b; Ap-a p.80.
“Jayo hi Buddhassa sirimato ayam 
Marassa ca papimato parajayo”, 
ugghosayum bodhimande pamodita 
jayam tada nagagana Mahesino.
“Jayo hi Buddhassa sirimato ayam 
Marassa ca papimato parajayo”, 
ugghosayum bodhimande pamodita 
supannasamghapi jayam Mahesino.
“Jayo hi Buddhassa sirimato ayam 
Marassa ca papimato parajayo”, 
ugghosayum bodhimande pamodita 
jayam tada devagana Mahesino.
“Jayo hi Buddhassa sirimato ayam 
Marassa ca papimato parajayo”, 
ugghosayum bodhimande pamodita 
jayam tada brahmaganapi tadino.
14 SDQ por, LN po.
15 SQLN bzan, D  bzans,
16 SDQL gyur, N  ’gyur.
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rab dga’ byah chub shin por sgrogs || lha1 tshogs de tshe drah sroh rgyal j |
dpal ldan sahs rgyas rgyal bar gyur || sdig can bdud (84b) ni pham par gyur || 
rab dga’ byah chub snin por sgrogs || tshans tshogs de tshe rgyal bar sgrogs ||
mthar ston phrag bcu’i khor yug gi lha rnams kyis me tog dah | spos dan | byug pa rnams kyis mchod 
par byed do || mam pa sna tshogs pa’i2 bstod pa byed cih ’khod do ||
1165.
’di ltar skyes bu chen po hi ma 3 nub pa’i tshe bdud mam par bcom nas chos gos kyi sten du byah 
chub kyi sin gi ’dab ma myu gu lta bu lhun4 zin byu5 m dmar6 pos mchod par byed pa lta bu’o || thun 
dah po la snon gyi gnas rjes su7 dran pa ye Ses kyis8 rtogs pa dah | thun9 bar pa la10 lha’i spyan rnam 
par dag pas ye ses thob pa dah J thun tha ma la rten cih ’brel par ’byun ba’i ye ses thob bo |[ de nas 
rten ’brel bcu gnis kyi rkyen gyis mam par ’jug pa dah j mi ’jug pa’i lugs las byun ba dah | lugs las 
bzlog pa dran par byed cih dran par byed do || ston phrag bcu’i11 ’jig rten gyi khams chu’i12 mthar 
thug par byas nas lan13 bcu gnis su14 yah dag par g.yos so15 j| slar yah skyes bu chen pos stoh phrag 
bcu’i ’jig rten gyi khams su sgra chen po sgrogs sin | skya rens16 sar ba’i dus su thams cad mkhyen pa’i 
ye ses so sor rnyoh ho || {Pa76} stoh phrag bcu’i ’jig rten gyi khams thams cad brgyan17 bzin du rigs 
par gyur to || sar phyogs kyi khor yug gi sten du rgyal mtshan dah ba dan btsugs pa’i sam bus nub kyi 
khor yug gi sten du chags so18 j |  de bzin du nub kyi19 phyogs kyi khor yug gi mtha’i sten du rgyal 
mtshan dah ba dan btsugs pa’i sam bus sar gyi Ichor yug gi sten (85a) du chags so20 j |  byah gi phyogs
1 SLN sna, DQ lha.
2 SDLN pa’i, Q pa.
3 SD omit, QLN add: ma.
4 SDQN lhun, L ltun.
5 S byu, D Q LNbyi.
6 SDLN dmar, Q ’dmar.
7 N  rjesu.
8 SLN kyi, DQ kyi.
9 SDLN thun, Q mthun.
10 SDQ pa la, LN omit.
11 SLN bcus,D Q  bcu’i.
12 SDLN chu’i, Q cha’i.
13 SDQL lan, N  len.
14 N  gnisu.
15 N  g.yoso.
16 SD rens, QLN ren.
!7 SDLN brgyan, Q rgyan.
18 LN chagso.
19 SDQN kyi, L gyi.
20 N  chagso.
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kyi Ichor yug gi sten du rgyal mtshan dah ba dan btsugs pa’i sam bus1 Iho’i Ichor yug gi sten du chags 
so21| lho’i phyogs kyi3 khor yug gi sten du rgyal mtshan dah ba dan btsugs pa’i sam bus byah gi khor 
yug gi sten du chags so4 || sa gzi las Ians pa’i rgyal mtshan dah ba dan tshans pa’i gnas su5 chags so6 
|| tshans pa’i ’jig rten gyi gnas su7 bcins pa’i rgyal mtshan dah ba dan sa gzi’i sten du chags so8 || 
stoh phrag bcu’i khor yug la me tog gi sin la me tog kha bye’o |j ’bras bu’i sin la ’bras bu man por 
gyur to || sdon po rnams la sdon po’i pad ma’i9 me tog10 kha bye’o || yal ga mams la yal ga’i pad 
ma’i11 me tog go |j ’khri12 §ih mams la ’khri13 Sin gi pad ma’i14 me tog go || nam mkha’15 nas thur16 du 
pad ma’i17 me tog ’phyan18 ho || than dah rdo’i sten du brtol nas sten nas19 sten du bdun bdun du gyur 
te rgyun chags pa’i pad ma’i20 me tog ces21 bya ba phyuh ho || stoh phrag bcu’i ’jig rten gyi khams 
khyad par du ’phags pa’i me tog gi gdan bzin du gyur to j |  khor yug gi bar dpag tshad stoh phrag 
brgyad kyi ’jig rten gyi bar gyi dmyal ba ni ma bdun gyi ’od kyis kyan snah bar byed pa med pas na 
dlcon no j j  de dah mtshuns22 pa’i ’jig rten gyi bar gyi dmyal ba pa23 de ma thag tu snah bar gyur to || 
dpag tshad brgyad khri bzi stoh tsam gyis zab pa’i rgya mtsho chen po’i chu24 dnar por gyur to j |  chu 
lcluh rnams ni ’gro ba25 gnas so261| dmus Ion mams kyi mig gis gzugs mthon no271| ’on pa mams kyi ma 
bas sgra thos so || gon po (85b) mams kyis ’gro ses par gyur to || bcihs pa’i sems can mams ni rjes su28
1 SDN bus, QL bu.
2 N  chagso.
3 SDLN kyi, Q gyi.
4LN chagso.
5 N  gnasu.
6 LN chagso.
7 N  gnasu.
8 LN chagso.
9 SLN padma’i, DQ pad m a’i.
10 DQLN tog, S to.
11 SLN padma’i, DQ pad m a’i.
12 SD ’khri, QLN ’khril.
13 SD ’khri, QLN ’khril.
14 SLN padma’i, DQ pad m a’i.
15 LN namkha’,
16 SDLN thur, Q mthur.
17 SLN padma’i, DQ pad m a’i.
18 SDQ ’phyan, LN ’chan.
19 SDLN sten nas, Q omits.
20 SLN padma’i, DQ pad m a’i.
21 SDQL ces, N  zes.
22 SDLN mtshuns, Q tshuns.
23 SLN pa, DQ omit.
24 SDLN chu, Q chum.
25 SLN ba, DQ bar.
26 N  gnaso.
27 N  mthoho.
28 N  ljesu.
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bcihs pa las grol bar gyur to || ’di ltar tshad med pa’i dpal du gyur nas mchod pa dah ya mtshan pa’i
chos rab tu skyes so11| thams cad mkhyen pa’i ye Ses so sor rig go || sahs rgyas thams cad kyis2 bsad
pa ched du brjod pa ched du brjod do ||
Dhp 1533
skye bo’i4 ’khor ba ma lus par51| dug med mam par dug med tshol || 
khyim med pa ni tshol ba na || skye ba’i sdug bsiial yah yah dah ||
Dhp 1546
khyim med pa ni mthon bar gyur || slar yah khyim ni byed pa med || 
de yi sdug bsnal thams cad bcom || dug gi min can khyim gyi7 phun || 
sems ni ’du byed pa las grol || sred pa zad nas med par gyur || {Pa77}
ces8 pa ’di ni dga’ ldan gyi pho bran du gnas pa nas bzun ste ji srid byah chub snin po ’dir thams cad 
mkhyen pa thob pa de mams kyi gnas ni glen gz;i bar ma zes bya ba yin no91|
1 LN skyeso.
2 SLN kyis, DQ kyi.
3 Jatakan idana  p.76; sTog 85a; Dhp 153; Uv 31.6; Ap-a p.81; Dhp-a III p .127; Bv-a pp. 8, 133, 143, 289;
D hs-ap  18; Sv Ip  16; Sv II p.463.
Jatakanidana  p.76,
anekajatisamsaram / 
sandhavissam anibbisam 
gahakaralcam gavesanto I 
duldchajati punappunam.
U ddnavarga  31. 6.
anekam jatisamsaram /  samdhavitva puna’ puna’ / 
grhakarakaisamanas tvam /  du’kha jati’ puna’ puna’ //
4 SLN b o’i, DQ ba’i.
5 S par, DQLN pa.
6 Ja takanidana  p. 76; sTog 85b; Dhp 154; Uv. 31.7; Ap-a p.81; Dhs-a p. 18; Bv-a pp. 8, 133, 143, 289; Dhp-a
III p .128; Khp p. 13; Sv II p.463; Sv I p.16.
Jatakanidana  p. 76,
gahalcaraka dittho si 
puna geham na kahasi, 
sabba te phasuka bhagga 
gahakutam visamkhitam, 
visamkharagatam cittam 
tanhanam khayam ajjhaga ti.
Uddnavarga 31 .7 ,
grhakaraka drsto ’si /  na punar geham karisyasi / 
sarve te parsuka bhagna / grhakutam visamskrtam / 
visamskaragate citte / ihaiva ksayam adhyaga’ //
7 SDQ gyi, LN gyis.
8 SLN ces, DQ zes.
9 N yino.
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N e ba’i glen gzi1
m i .
gzan yah ne ba’i glen gzi ni | bcom ldan ’das mnan yod rgyal byed2 tshal mgon med zas sbyin gyi 
lain dga’ ra ba’i gnas su3 bzugs pa dan | yans pa can gyi nags tshal chen po khan pa brtsegs pa’i gnas 
su bzugs so4 1| de ltar de dah de’i gnas mams su5 bzugs sin de dah de’i gnas hid thob ces brjod do || 
gah ci yah ’di ltar brjod pa de nas yah de dah po nas bzun nas ’di ltar rig par bya’o ||
III 2.
bcom ldan ’das bzugs nas ched du bijod cih ched du brjod pa de lta bu’i sems skyes so || bdag gis 
bskal pa graiis med pa bzi dah ’bum phrag gcig lhag pa nas (86a) skyil krah6 bcas pa ’di’i ched du dus 
’di rnams la bdag gi mgo rgyan gyis brgyan pa’i mgrin pa nas bregs te sbyin par btan ba dah | spyan 
bzan po btan ba dah | snin gi sa bregs nas btan ba dah | gzon nu dra ba ’dzin dah ’dra ba’i bu sbyin par 
btan ba dah ) krisna dzi na’i7 gzon nu8 ma dah mtshuns pa’i bu mo sbyin par btan ba dah | lha mo ma 
kri9 dah mtshuns pa’i chun ma mams gzan gyi bran gyi phyir sbyin par btan no101| ’di ni bdag gi ’dug 
stahs yin no11 || rgyal ba’i ’dug stahs yin no || mchog gi ’dug stahs yin no12 || ’di la bdag bzugs nas 
bsams13 pa thams cad yons su14 rdzogs so15 || re zig gdan16 ’di las bdag mi ldah no17 sham du bsams 
nas } bye ba ’bum phrag du ma la snorns par zugs nas mnam par gnas te zag bdun du de hid du bzugs 
so181| de’i phyir sahs rgyas zes brjod do || de nas yah bcom ldan ’das kyis zag bdun du ’dug stahs gcig 
gis bzugs so191| rnam par grol ba dah bde ba so sor rig cih bzugs so201|
1 Santikenidana/ N e ba’i glen gzi, Tog folios 85b-105a; Pali pp. 77-94.
2 SLN omit, DQ kyi.
3 N  gnasu.
4 N  bzugso.
5 N  rnamsu.
6 SDN skyil krun, QL dkyil dlcrun.
7 SDLN krisna dzi na’i, Q kri sni dzi na’i
8 N  gz;onu.
9 SLN tri, DQ kri.
10 N  btario.
11 N  yino.
12 N  yino.
!3 SLN bsams, DQ bsam.
14 N  yohsu.
15 LN rdzogso.
16 SLN gdan, DQ stan.
17 N  Idaho.
18 LN bzugso.
19 N  bzugso.
20 N  bzugso.
453
Ne ba 7 glen gzi
III 3.
gzan yah lha gah dah gah zig da dun yah nes1 par don grub la bya ba yod dam | ’dug stahs ’di la zen 
pa ma spans2 ba dah | rnam par rtog pa yons su3 bskyed do zes bsams nas | ston pas lha mams kyi4 
rnam par rtog pa mkhyen nas | de mams kyi mam par rtog pa ne bar zi bar bya ba’i phyir | sten gi nam 
mkha’5 la ’dug nas so sor cho ’phral bstan to6 |j byah chub kyi snih por mdzad pa’i cho ’phral dah | ne 
du dah ’dus pa’i dus su mdzad pa’i (86b) cho ’phrul dah | klog pa’i mdo dah ’dus par mdzad pa’i cho 
’phrul thams cad7 a rnra smn pa8 dah | a mra’i9 sin gi druh du mdzad pa’i so so’i10 cho ’phral dah 
mtshuns par gyur to jj ’di ltar ston pas ’di lta bu’i cho ’phral mdzad nas lha rnams kyi mam par rtog 
pa11 ne bar zi bar mdzad do12 || ’dug stahs kyis byah sar gyi char ’khod de | ’di’i ’dug stahs kyis thams 
cad mkhyen pa’i ye ses so sor rtogs13 par byed do || bskal pa grans med pa bzi dah ’bum phrag gcig 
gis pha rol tu14 phyin pa yons su15 rdzogs pa’i ’bras bu lhag par rtogs pa’i ’dug stahs kyis mig mi 
’dzums16 par lta zin zag bdun du ’khod do || de’i gnas su mig mi ’dzums57 pa’i mchod rten zes bya ba 
byun no181| {Pa78}
III 4.
de nas ’dug stahs la ’khod pa’i gnas kyi bar du ’chag19 par byas nas Sar dah nub tu20 rin po che la 
’chag cih21 ’chag pas22 zag bdun du ’khod do || gnas der rin po che la ’chag pa’i mchod rten zes bya ba
1 SDQL nes, N  des.
2 SLN spans, DQ span.
3 LN yohsu.
4 S kyis, DQLN kyi.
5 LN namkha’.
6 SL bstan no, DQ bstan to, N  bstano.
7 SDQL thams cad, N  thamd.
8 S a mra smn pa, LN a smra smn pa, D a mra smn pa, Q omits.
9 SDN a mra’i, QL a smra’i.
10 SDLN so’i, Q sor.
11 SDQN pa, L sa.
12 L mdzado.
13 SQLN rtogs, D rtog.
14 SQLN tu, D du.
15 N yohsu.
16 SD ’dzums, QLN ’jum.
17 SD ’dzums, QLN ’jum.
18 N byuno.
19 SDLN ’chag, Q ’chags.
20 SD tu, LN du, Q tu kyan.
21 SLN ’chag cih, DQ omit.
22 DQLN pas, S omits.
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byun no11|
III 5.
gzan yah zag bdun pa bzi pa la byah chub sin gi byah Sar gyi char lha rnams kyis rin po che’i khan pa 
sprul lo || der ’dug stahs kyis2 bzugs nas chos mnon pa’i sde snod ma lus par ’di mams mtha’ yas pa’i 
tshul gyis kun gnas par sems sin zag bdun bzugs so || chos mnon pa3 slar yah ’di skad smra’o || rin po 
che’i khan pa zes bya ba rin po che las byun ba’i khan pa yin no zes zer ro || sdud4 par byed pa po 
rnams slar yah ’di skad gsun ste | rab tu byed pa bdun gyi chos mnon par5 rjes su6 dran par byed pa’i 
rin (87a) po che’i khan pa yin zes gsun no7 || gah gi phyir slar yah ’dir tshig gnis ka’an8 ’thad9 do || 
de’i phyir ’di gnis ka’an10 gzun bar bya’o || de nas slar yah gnas de rin po che’i khan pa’i mchod rten 
zes bya ba byun no11 ||
I I I  6.
’di ltar byah chub 3in dah ne ba hid du zag bdun pa bzi pa son nas zag bdun pa lha pa la byah chub sin 
gi druh nas ra lug skyon ba’i Sin nya gro dha12 dah he bar gSegs nas der yah chos la mam par sems pa 
hid kyis mam par grol ba dah | bde bas so sor rig par mdzad nas bzugs so131|
III 7.
de’i tshe lha’i bu’i bdud dus ’di rnams kyi phyi ma la grib ma bzin du phyogs gah du’an ma spans 
so141| byah chub sems dpa’ la skyon cun zad kyan ma mthoh no151| da ni na’i dban du bya ba las ’das 
pas yid mi bde ba thob par gyur cih lam chen por gnas nas mam pa bcu dmg gi rgyu mtshan la sems 
sin sa la ri mo bcu dmg ’dri’o16 || bdag gis ’di bzin du sbyin pa’i pha rol tu17 phyin pa ma rdzogs pa
1N  byuno.
2 SDLN kyis, Q kyi.
3 SLN omit, DQ pa.
4 SDQ sdud, LN bsdud.
5 SLN par, DQ pa.
6 N  rjesu.
7 N  gsuno.
8 S lea’ah, DQ ka yah, LN gah.
9 SDLN ’thad, Q ’chad.
10 S ka’an, DQ ka yah, LN gah.
11 N  byuno.
12 SDQ nya gro dha, LN nya gro dha’i.
13 N bzugso.
14 LN spanso.
15 N  mthoho.
16 SDQ ’dri’o, LN ’bri’o.
17 SLN tu, DQ du.
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de’i1 phyir bdag ’di dah ’dra bar ma gyur to zes ri mo gcig bris so2 [| de bzin du bdag ’di dah 
mtshuns par tshul khrims kyi pha rol tu3 phyin pa dah | nes ’byun gi pha rol tu4 phyin pa dah | ses rab 
kyi pha rol tu5 phyin pa dah | brtson ’gras kyi pha rol tu6 phyin pa dah | bzod pa’i pha rol tu7 phyin pa 
dah | bden pa’i pha rol tu8 phyin pa dah | lhag par gnas pa’i pha rol tu9 phyin pa dah | byams pa’i pha 
rol tu10 phyin pa dah | btan shoms kyi11 pha rol tu12 phyin pa rnams ma rdzogs so131| de’i phyir bdag ’di 
dah (87b) mtshuns par ma gyur to sham nas ri mo bcu bris so14 || bdag ’di dah mtshuns pa’i thun moh 
ma yin pa’i dban po mchog gi gon ma’i ye ses so sor rig pa ne15 bar gnas par gyur pa’i pha rol tu16 
phyin pa bcu ma rdzogs pa de’i phyir bdag ’di dah mtshuns par ma gyur to snam17 nas ri mo bcu drag 
bris so181| de bzin du bdag ’di dah mtshuns pa’i thun19 moh ma yin pa’i bsam20 pa’i bag la hal dah | ye 
ses kyi thugs lje chen po dah | shoms par ’jug pa’i ye ses dah | so sor cho ’phral gyi ye ses dah | sgrib 
pa med pa’i ye Ses dah | thams cad mkhyen pa’i ye ses so sor21 gnas par gyur pa’i pha rol tu22 phyin 
pa bcu ma rdzogs pa23 de’i phyir bdag ’di dah mtshuns par ma gyur to sham nas ri mo bcu drug bris 
so241| ’di ltar ’di’i rgyu mtshan sems Sin lam chen por ri mo bcu drug bris nas gnas so251|
1 SDQL de’i, N  da’i.
2 N  briso.
3 SLN tu, DQ du.
4 SQLN tu, D du.
5 SLN tu, DQ du.
6 SLN tu, DQ du.
7 SQLN tu, D du.
8 SLN tu, DQ du.
9 SLN tu, DQ du.
10 SQLN tu, D du.
" SDQL kyi, N  gyi.
12 SLN tu, DQ du.
13 N  rdzogso.
14 N  briso.
15 SDQL he, N  ha.
16 SLN tu, DQ du.
17 DQLN sham, S shams.
18 N  briso.
19 SDQN thun, L mthun.
20 SD bsam, QLN bsams.
21 S omits, DQLN gnas pa he bar.
22 SLN tu, DQ du.
23 SLN pa, DQ pa’i.
24 N  briso.
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III 8.
de’i tshe sred ma dah | kun du dga’ ma dah | dga’ ma sde1 gsum po ni bdud kyi bu mo j bdag cag gi2 
pha ni ma mthon bar gyur pas de ma thag par ga na yod dam zes blta zin rgyu ba na de yid mi bde ba 
thob par gyur te | sa la ri mo byed pa mthon nas pha dah ne bar son ste | pha gah gi phyir sdug bsnal 
zin yid mi bde bar byed ces dris so31| bu mo dge sbyoh chen po ’di bdag gi dbah du byed pa las ’das 
so £es ’di rnams kyi dus su bltas4 pas skyon cun zad kyan ma mthon no51| de’i phyir bdag sdug bsnal 
zin yid mi bde ba skyes so6 |j {Pa79} ’di ltar gyur na de ltar ma bsam7 zig8 1 bdag cag gsum gyis9 de 
dbah du byas nas lchrid la ’oh no10 || (88a) smras pa | bu mos mi nus te sus kyan dbah du bya bar mi 
nus pas skyes bu ’di ni mi g.yo ba’i dad pa la gnas so11 || smras pa || pha bdag cag bud med yin pas da 
lta hid du de la ’dod chags kyi zags pas bcins te khrid la ’on no12 J| khyed ma sems Sig13 | de nas bud 
med de rnams bcom ldan ’das dah he bar son ste | dge sbyoh khyed14 kyi zabs la bshen bkur15 bdag 
cag gis bgyi’o zes smras so16 || bcom ldan ’das hid kyis de rnams kyi tshig la thugs ma gtad17 do || 
spyan rnam par grol ba yan18 ma gzigs so191| ji ltar de bla na med pa’i he bar skye ba zad pa rnam par 
grol ba’i bsam pas dben pa’i bde ba hid la hams su20 myon bar mdzad cih bzugs so21 || gzan yah bdud 
kyi bu22 mo bsam pa man zin skyes bu dah mtshuns pa’i sems so231| gah dah gah g£on nu24 la dga’ bar
25 LN gnaso.
1 S ste, DQLN sde.
2 SDLN gi, Q gis.
3 N  driso.
4 SDLN bltas, Q bstes.
5 N mthono.
6 LN skyeso.
7 SQLN bsam, D  bsams.
8 S zig, D sig, Q cig, LN  gcig.
9 SDQL gyis, N  gyi.
10 N  ’ono.
1 1 'XTN  gnaso.
12 N  ’ono.
13 SDQ sig, LN cig.
14 DQLN khyed, S khyod.
15 SDLN bkur, Q bskur.
16 N  smraso.
17 SDQN gtad, L btad.
18 S ba’an, DQLN ba yah.
19 LN gzigso.
2 0  -v-r ~N  namsu.
21 N  bzugso.
22 SDQL bu, N  bus.
2 3  \ TN semso.
2 4  \ t  'N gzonu.
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’gyur ro1 || gah dah gah zig na tshod dah por gyur pa la dga’ ba dan | gah dah gah zig na tshod bar 
mar2 gyur pa la dga’ ba dah | gah dah gah zig na tshod phyi mar gyur pa la dga’ ba’o || bdag gis de lta 
bu’i rnam pa sna tshogs pa’i ’od la chags par bgyi’o 2es smras nas | bu mo re res gzon nu3 ma’i gzugs 
la sogs pa’i 4 brgya phrag gis bdag nid kyi lus sprul lo51| gzon nu ma’i gzugs dah | lan tsho6 ma’i gzugs 
dah | dah po bu dah bu mo lan cig7 skyes pa’i gzugs dah | bar ma’i bud med kyi gzugs dah | lus rags 
mor gyur nas lan drug tu8 bcom ldan ’das dah ne bar son nas | dge sbyoh khyod kyi zabs la bdag (88b) 
cag gis bsnen bkur bgyi’o zes smras so9 1| bcom ldan ’das kyis10 de mams kyi tshig la yan11 thugs ma 
gtad do || ji ltar de bla na med pa’i ne bar skye ba rnam par grol lo121| gzan yah slob dpon gah zig ’di 
skad smra’o |j de rdzu ’phral dah ldan pas bud med ’ons pa la blta13 zin bcom ldan ’das ’di lta bu’i 
gzugs kyis ’di rnams so byi ba dah | skra dkar por gyur par byin gyis brlabs14 so15 zes zer ro }| de’i 
tshig gzun bar mi bya’o || ston pas ’di lta bu’i16 gzugs su17 byin gyis18 brlabs par ma mdzad do191| gzan 
yah bcom ldan ’das kyis ci mthon ’di lta bu’i ’bad pa byed pa da son zig20 j ’di lta bu’i tshul gyis ’dod 
chags dah ma bral ba la sogs pa’i mdun du bya bar rigs so21 || de bzin gsegs pas slar yah ’dod chags 
spans Sin nes pa spans pa dah | gti mug spans pas rah gi ’dod chags spans pa’i phyir ro221|
Dhp 17923
1 SL ’gyur ro, DQ gyur ba dah, N  ’gyuro.
2 SDQ mar, LN ma.
3 SDQ nu, LN nu’i.
4 S omits, DQLN brgya phrag.
5 N  sprulo.
6 SDQ tsho, LN ’tsho.
7 SDQN cig, L gcig.
8 SDLN tu, Q du.
9 N  smraso.
10 SDLN kyis, Q kyi.
11 S la’an, DQLN la yah.
12 N  grolo.
13 SDQ blta, LN lta.
14 SDLN brlabs, Q slabs.
15 LN brlabso.
16 SDQ bu ’i, LNbu.
17 LN gzugsu.
18 SDQN gyis, L gyi.
19 DQ brlabs par ma mdzad do, S brlabs pa la ma mdzad do, LN brlabs pa mdzad do.
20 S zig, DQ cig, LN gcig.
21 LN rigso.
22 N  phyiro.
23 Jatakanidana p. 79; sTog 88b; Dhp 179; PDhp 276; Mvu III p.91; Uv 29. 52; Dhp-a III p. 197; Ap-a p. 84.
Jatakanidana p.79,
yassa jitam navajiyati /
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gah zig rgyal ba de la rgyal mi nus || gah zig ’jig rten ’dir ni rgyal mi ’gyur j| 
mtha’ yas sahs rgyas spyod yul de mi gnas || rkah med kyis ni rkah yod la mi nus ||
Dhp 1801
gah gi sred2 pa’i dra ba bton gyur nas || de la sred pa mams ni cun zad med || 
mtha’ yas sahs rgyas spyod yul de nid la |j rkah med de yis rkah yod la mi nus ||
’dir3 ni sahs rgyas kyi chos mchog gi sde las tshigs su4 bead pa gnis gsuns nas chos bstan5 to || bu mo
rnams la pha zer ba yah6 bden pa yin no71| dgra bcom pa bde bar gsegs pa ’jig rten na8 mi’i mchog yin
(89a) no9 {Pa80} zes smras nas lha dah ne bar son no101|
jitam assa no yati koci loke, 
tam buddham anantagocaram / 
apadam kena padena nessatha.
Patna Dharmapada 276,
yassa jitam na ’ppajjiyati /  jitam assa na upeti antako 
tam buddham anomanikramam /  apadam kena padena nehisi.
Mahdvastu III p.91,
yasya jitam natha jivati jitam asya na jinati antako 
tam buddhamantagocaram apadam kena padena nesyatha.
Uddnavarga 29. 52,
yasya jitam nopajiyate 
jitam anveti na lcam cid eva loke /  
tam buddham anantagocaram 
hy apadam kena padena nesyasi /
1 Jatakanidana p.79; sTog 88b; Dhp 80; PDhp 227; Mvu III p.92; Uv 29.53; Dhp-a III p .197; Ap-a p.84; S I
p .107.
Jatakanidana p.79,
yassa jalini visattika 
tanha n ’ atthi kuhinci netave 
tam buddham anantagocaram 
apadam kena padena nessatha.
Patna Dharmapada 227,
yassa jalini visattika / tahna nasti kahim ci netaye
tam buddham anantagocaram /  apadam kena padena nehisi.
Mahdvastu III p. 92,
yasya jalini samuhata trsna nasya kahim pi netrika /
tam buddhamanantavikramam apadam kena upadena nesyatha //
Uddnavarga 29.53,
yasya jalini visaktika 
trsna nasti hi lokanayini /  
tam buddham anantagocaram 
hy apadam kena padena nesyasi //
2 SLN sred, DQ srid.
3 SLN ’dir, DQ ’di.
4 LN tshigsu.
5 SD bstan, Q ston, LN stan.
6 S ba’ah, DQLN ba yah.
7 N  yino.
8 SLN na, DQ omit.
9N  yino.
459
Ne ba 7 glen gzi
III 9.
bcom ldan ’das kyis1 kyan ’dir zag bdun bzugs nas btan2 zuii3 gi gnas su4 gsegs so5 jj der zag bdun du 
sku la yul nan daii gran ba zi bar bya ba’i phyir klu’i rgyal po btan zuh6 zes bya bas lus kyis7 lan bdun 
du dlcris nas gdens8 lea9 byas so101| dri’i gtsah khan sin tu yans par bzugs pa bzin mam par grol ba dah 
| bde ba so sor rig11 par byed cih zag bdun du bzugs12 nas 3in ra dza ya ta na dah ne bar gsegs so131| 
der yah mam par grol ba dah | bde ba so sor rig14 par byed pa nid kyis bzugs so15 || de rnams kyis re 
&ig zag bdun phrag bdun yons su rdzogs so161| de mams kyi bar du zal sol ba med pa dah | sku la byi 
dor byed pa med pa dah | zal zas gsol ba med par gyur to J| bsam gtan gyi bde ba dah | lam gyi bde ba 
dah | ’bras bu’i bde ba nid kyis nin mtshan ’da’o171|
III 10.
de nas de’i bdun phrag bdun gyi mthar gcig gis dman pa’i lha bcu’i mtha’i ni ma la der18 bzugs nas 
zal sol ba’i thugs skyes so19 || lha’i dbah po brgya byin gyis a ru ra mchog blahs nas phul lo || ston pas 
de gsol bas sku dans par gyur to || de nas brgya byin nid kyis so rtsi’i so sin hid kyi so sin dah j zal 3ol 
ba’i chu phul lo20 || ston pas so sin blahs nas so21 bmd de22 mtsho chen po ma dros pa’i chus zal b£al 
lo231| de hid du sin ra dza ya ta na’i drun du b£ugs so24 ||
10 N  sono.
1 SDLN kyis, Q kyi.
2 SDQN btan, L gtan.
3 SQLN zuh, D bzun.
4 LN gnasu.
5 LN gSegs o.
6 SQLN zuh, D bzun.
7 SDQ kyis, LN kyi.
8 DQ gdens, SLN gden.
9 SDQN ka, L ga.
10 LN byaso.
11 SDQ rig, LN rigs.
12 SDLN b£ugs, Q zugs.
13 LN gsegso.
14 SDQ rig, LN rigs.
15 LN bzugso.
16 LN yohsu rdzogso.
17 S ’da’ ’o, DQLN ’da’o.
18 SDQL der, N  dar.
19 LN skyes o.
20 N phulo.
21 L naso.
22 L brude.
23 N bsalo.
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m u .
de’i tshe ga gon dah | bzan po zes bya ba’i (89b) tshon dpon gnis sin rta lha brgya dah bcas pa lho 
phyogs kyi ljons nas yul dbus su1 ’gro ba na rah nid kyi snar gyi gnen2 1 lhar3 gyur pas 3ih rta thams 
cad byih nas ’gro bar mi nus par byin gyis brlabs pas ston pa la kha zas ster ba’i phyir spro ba skyes 
so4 || sbrah srubs5 pa’i ’lchur6 ba’i goh bu blahs nas | btsun pa bcom ldan ’das7 bza’ ba ’di thugs rje 
chen po bskyed8 la so sor bzes par zu zes ston pa’i druh du ne bar ’khod do || bcom ldan ’das ’o thug 
bzes pa’i nin mo nid lhun bzed mi snah ba’i phyir | de b£in g^egs pa mams kyi yah phyag gis len nam 
| ’o na kyan lhun bzed kyis bslah9 zes bsams so10 || de nas sems kyis Ses nas phyogs bzi’i rgyal po 
chen po bzi po rnams kyis nor bu indra ni la’i11 lhun bzed blahs pa bcom ldan ’das kyis ma gnah ho || 
slar yah sran ma mudga’i12 kha dog can gyi rdo las byun ba’i lhun bzed bzi phul lo13 || bcom ldan ’das 
lcyis14 lha’i bu bzi po rnams la rjes suls brtse bas lhun bzed b±i po bzes te161 sten nas sten du brtsegs 
nas bzag ste17 gcig tu ’gyur bar byin gyis brlabs so181| bzi po yah19 blta20 ba’i phyir du kha la ri mo 
bzir gyur te lhuh bzed ’brin po’i tshad gcig21 tu gyur to | j  bcom ldan ’das la de’i so sor phul ba rin than 
med pa’i rdo las byun ba’i lhuh bzed du bza’ ba’i phyir du bzes nas yons su22 Ions spyad nas rjes su23
24 LN bzugso.
1 N  dbusu.
2 SDQ gnen, LN gner.
3 SDQ lhar, LN ltar.
4 LN skyeso.
5 S srubs, DQLN bsrubs.
6 S ’lchur, DQ khur, LN ’khor.
7 SDQL ’das, N  ’dis.
8 S bskyed, DQLN skyed.
9 S bslah, DQ blah, LN slan..
10 LN bsamso.
11 S indra ni la’i, DQ in dra ni la’i, LN indra ni la’i.
12 SLN mudga’i, DQ mud ga’i.
13 LN phulo.
14 SDQ kyis, LN kyi.
15 LN ljesu.
16 SDQN te, L ste.
17 SDQ ste, LN te.
18 LN brlabso.
19 S po’an, DQLN po yah.
20 SDQ blta, LN lta.
21 SDQ gcig, LN cig.
22 LN yohsu.
23 N  rjesu.
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yi ran bar mdzad do || tshon dpon spun gnis sahs rgyas dah chos la skyabs su1 ’gro zin tshig2 gnis pa’i 
dge bsnen du gyur to || {Pa81} de nas de rnams kyis btsun (90a) pas3 mchod par4 bya bar rigs pa’i 
dnos po gcig gis5 bslah zes zus so61| de nas phyag g.yas pa rah gi mgo la byugs nas skra’i gdun gnan 
ho || de dag gis rah gi gron khyer du lchyer7 son nas mchod rten bzehs so81|
III 12.
yah dag par rdzogs pa’i sahs rgyas kyis kyan de nas bzens nas slar yah ra lug skyon ba’i sin nya gro 
dha nid du gzegs nas sin9 nya gro dha’i druh du bzugs so101| de nas de hid du bzugs tsam hid na rah 
gis lhag par rtogs pa’i zab mo’i chos so sor bsam zin sahs rgyas rnams kyis lhag par rtogs pa ’di ni 
chos so11 j| gzan gyis chos ston par mi nus par bsams nas rab tu ’jug pa’i rnam pa’i rnam par rtog pa 
skyes so121| de nas mi mjed13 kyi bdag po tshans pa ’jig rten hams par ’gyur ba’i phyir ro14 zes bsams 
nas stoh phrag bcu’i khor yug gi brgya byin dah | ’thab15 bral bzan po dah | dga’ ldan dah | ’phrul dga’ 
dah | g£an ’phrul dbah phyug16 dah | tshans pa chen po rnams khrid nas ston pa’i druh du phyin nas | 
btsun pa bcom ldan ’das chos bstan17 du18 gsol | dah po’i tshul gyis chos bstan19 du gsol zes zus so20 ||
III 13.
ston pas de rnams la gnan ba byin no21 || gah zig la bdag gis dah por chos bstan par bya’o zes dgons
1 LN skyabsu.
2 SN tshig, DQL tshigs.
3 SLN pas, DQ pa.
4 SLN par, DQ pa.
5 S gis, DQ omit, LN gi.
6 LN zuso.
7 SDQ khyer, LN byed.
8 LN bzenso.
9 SLN Sin, DQ omit.
10 LN bzugso.
11 N  choso.
12 N  skyeso.
13 SDQ mjed, LN ’byed.
14 N  phyiro.
15 SDQ ’thab, LN mtha’.
16 SDQ phyug, LN byed.
17 SDQ bstan, LN stan.
18 SDQN du, L tu.
19 SDQ bstan, LN stan.
20 N  zuso.
21 N byino.
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sin mkhas pa kun len de’i chos ’di myur du Ses par ’gyur ba’i thugs skyes so1 || slar yah gzigs te de 
dus las ’das nas zag bdun Ion par rtogs so2 || ’char byed la brtags pas3 1 de’aii4 dus las5 (90b) ’das par 
mkhyen no61| dge slon lha sdes bdag la bsnen bkur man po byas pas lha sde’i ched du bsams nas | de 
rnams gah na gnas pa yin zes brtags so7 j| gron khyer ba ra na si’i,8 ri dags rgyu ba’i nags tshal na yod 
par mkhyen no9 1| der gsegs nas chos kyi ’khor lo bskor ro zes dgons nas zag ’ga’ zig tu10 byah chub 
kyi snin po kun tu11 he ba nid du bsod shoms mdzad cih bzugs nas | dbyar zla ’brin po’i na12 la gron 
khyer ba ra na sir13 gsegs par dgohs nas tshes bcu bzi’i mtshan gyi mthar nam Ians pa na sin tu sna ba 
hid du lhuh bzer dah | snam sbyar bsnams nas dpag tshad bco14 brgyad yod pa’i lam la gSegs Sih | lam 
gyi bar du he bar gnas pa zes bya ba’i ’tsho byed gcig gzigs so151| de la rah gi sahs rgyas su16 gyur pa 
bsad do171| hi ma de hid la srod kyi18 dus su19 drah sroh lhuh ba’i gnas su gsegs so20 || gnas brtan lha 
sdes de bzin gsegs pa byon pa rin po hid nas mthon ste21 | dge sbyoh g5 ta ma22 ’di bza’ ba man po’i 
phyir lus yons su?3 rdzogs par gyur 24 | dbah po yons su25 rdzogs par gyur26 | gser gyi kha dog tu gyur 
nas ’oh gis271 ’di la phyag la sogs pa mi bya’o || ’di rigs chen por skyes pa yin pas gdan som pa tsam
1 LN skyes o.
2 LN rtogso.
3 SDQL pas, N  pa.
4 S de’an, DQLN de yah
5 SDQN las, L la.
6 LN mkhyeno.
7 Ln brtagso.
8 D ba ra na s i’i, S wa ra na s i’i, Q ba ra na s i’i, LN wa ra na s i’i.
9 N  mkhyeno.
10 SDQN tu, L du.
" SLN tu, DQ du.
12 SQLN ha, D  he.
13 D ba ra na sir, S wa ra na sir, Q ba ra na sir, L wa ra na sir, N  wa ra na sir.
14 SN bco, DQ bcwa, L bcwo.
15 LN gzigso.
1 6  \  TN rgyasu.
17 N  b^ado.
18 SDLN kyi, Q kyis.
19 N  dusu.
20 N  gnasu gSegso.
21 SDQN ste, L te.
22 DN  go ta ma, SQL g o ’u ta ma.
23 LN yohsu.
24 SDLN gyu r, Q ’gyur.
25 N  yohsu.
26 SDLN gyur , Q ’gyur.
27 SLN ’on gis, DQ ’ons kyis.
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Ne ba ‘i glen gzi
’os so11| de’i phyir gdan tsam rigs so2 zes gtam byed do31| bcom ldan ’das la lha dan bcas pa’i ’jig rten 
mams kyi sems dan spyod pa ses par nus pa’i ye ses yod do4 || de’ah5 ’di rnams ji ltar sems (91a) pa 
yin zes bsams nas sems ses pa yin no6 1| {Pa82} de nas lha dan mi thams cad la mthon ba med pa’i 
dban gis thams cad du khyab7 par nus pa’i byams pa’i sems yah dag par bsdus nas } ma mthoh ba’i 
dban gis byams pa’i sems kyis khyab par bcom ldan ’das kyis bsgoms nas de bzin gsegs pa ne bar 
gsegs sin gsegs pa na } snar gyi bca’ khrims rnams gnas par mi nus pas phyag phul zin bsrun ba dan 
bsnen bkur thams cad byas so81| g£an yah dge9 slon de mams yah dag par rdzogs pa’i sans rgyas gmb 
pa mi ses pa’i phyir min brjod pa na tshe dan ldan pa zes smra ba tha mal10 pa’i tshig gis11 rjod12 par 
byed do j |  de nas bcom ldan ’das kyis dge slon dag bcom ldan ’das dan de b£in gsegs pa’i min dan13 
tshe dan ldan pa zes tha mal pa’i tshig brjod par mi mh ho || dge slon dag na14 ni de bzin gSegs pa dgra 
bcom pa yah dag par rdzogs pa’i sans rgyas so15 zes bdag hid sans rgyas gmb16 par byed pa dan [ gdan 
bsams pa mchog la sans rgyas bzugs te | rgyu skar bre mchog gsum ’dzom pa la bye ba phrag bco17 
brgyad kyi tshahs pa’i ’Ichor gyis bslcor nas gnas brtan lha sde bos te chos kyi ’khor lo bskor ba’i 
mdo’i18 mthar bsad do191| de mams la gnas brtan kun ses ko di nyas20 b6ad pa’i rjes su21 ’brans nas ye 
Ses thob pa mdo’i mthar bye ba phrag bco22 brgyad kyi tshahs pa mams kyis rgyun du23 zugs pa’i (91b)
1 N  ’oso.
2 N  rigso.
3 N  byedo.
4N  yodo.
5 S de’ah, DQLN de yah.
6 N yino.
7 SDQ khyab, LN khyad.
8 LN byaso.
9 SQLN dge, D  dgi.
10 DQLN tha mal, S thams cad.
11 SLN omit, DQ gis.
12 SDQ ljod, LN brjod.
13 DQLN dan, S omits.
14 SDQ ha, LN da.
15 N  rgyaso.
16 SLN gmb, DQ sgrub.
17 SLN bco, D bcwa, Q bcwo.
18 C hos kyi 'khor lo b skor b a ’i m d o , Pali: D ham m acakkappavattanasutta , cf. Samyuttanikaya, vol V, pp. 
4 2 0 - 4 2 4 .
19 N  bSado.
20 D kun ses lco di nyas, S kun ses ko’u di nya, Q lcun ses ko di nyas, LN lcun ses ko di nya. Pali: Anhakondanna, 
cf. M vy no. 1030 (1) Ajnata-kaundinya = Kun Ses kau ndi nya.
21 N  rjesu.
22 SN bco, DQ bcwa, L bcwo.
23 SDQ du, LN tu.
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Ne ba ‘i glen gzi
’bras bu thob bo1 j| ston pas de hid du dbyar bzugs so21| slar yah hi ma gnis pa la gnas brtan brlans pa 
la chos sbyin no3 zes gtsug lag khan du bzugs4 so51| lhag ma bzi po bsod snoms la son no61| gnas brtan 
brlans pas ni ma phyed kyi nan du rgyun du7 zugs pa’i ’bras bu thob bo81| ’di lta bu’i thabs nid kyis 
slar yah ni ma phyi ma la gnas brtan bzan ldan dan | slar yah hi ma phyi ma la gnas brtan min can dan 
1 slar yah hi ma phyi ma la gnas brtan rta thul mams | de thams cad kyis rgyun du9 zugs10 pa’i ’bras 
bu thob par byas nas tshes hi su la dge slon lha po11 ’dus pa la bdag med pa’i mtshan hid kyi mdo12 
sde mams bsad do || bSad pa’i mthar gnas brtan lha sdes dgra bcom pa’i ’bras bu thob bo Jj
III 14.
de nas ston pas rigs kyi13 bu grags pa he bar mi rten par gzigs nas | de’i mtshan mo’i char sdug bsnal14 
sems kyis15 khyim spans nas ’thon pa la grags pa ’dir sog ces bos nas mtshan mo de hid kyi cha la 
rgyun du16 zugs pa’i ’bras bu dan | slar yah hi ma gnis pa la dgra bcom pa’i ’bras bu gmb par byed do|j 
gzan yah slar de’i17 grogs po lha bcu rtsa bzis rab tu byuh zin dge slon du gyur nas dgra bcom par18 
byed do || ’di ltar ’jig rten du dgra bcom pa dmg cu19 rtsa gcig tu gyur to || ston pas dbyar bzugs nas 
dgag dbye byas te dge slon dmg cu20 po mams phyogs phyogs su21 btah22 nas | rah hid lten23 rgyas su24
1 N thobo.
2 LN bzugso.
3 N byino.
4 SDLN bzugs, Q zugs.
5 N biugso.
6 N  sono.
7 SDQL du, N  tu.
8 N  thobo.
9 SDQ du, LN tu.
10 SDLN kugs, Q bzugs.
11 SDQL po, N  mo.
12 b D ag  m ed  p a ’i m tshan n id  Jcyi m do, Pali: readsA nantalakkhanasutta for A nattalakkhanasutta, cf. Vin I pp. 
13-14, S III pp. 66-67.
13 SDLN kyi, Q kyis.
14 SLN omit, DQ ba’i.
15 SDQ kyis, LN kyi.
16 SDQL du, N tu.
17 SDQ de’i, LN yah.
18 SLN par, DQ pa.
19 SDN cu, QL bcu.
20 SDLN cu, Q bcu.
21 LN phyogsu.
22 SDQ btah, LN gtan.
23 SD lten, QLN sten.
24 x  tN rgyasu.
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Ne ba 7 glen gzi
gSegs pa’i bar gyi lam na (92a) ras bal can gyi tshal ni dpag tshad pa’o || gzon nu1 bzan sde btul2 lo || 
de mams las thams cad kyi mtha’i phyi ma rgyun du3 zugs par gyur4 la51 thog ma ni phyir mi ’on du 
gyur to || de mams kyan dge slon gi gzugs kyis rab tu byun ba bgyis nas phyogs phyogs su6 btah ste71 
lten8 rgyas su9 gSegs so101| ston phrag phyed dan gsum gyi cho ’phrul lta zin lten rgyas ’od sruhs11 la 
sogs pa’i spun gsum po dan | ral pa can ston phrag gcig btul12 ba dge slon gi gzugs kyis rab tu byun 
bar byas nas ri bo ga ya’i rtse mo na sdod pa mams la ni ma’i mam grans kyi mdo sde bstan nas dgra 
bcom par byas te | des dgra bcom pa ston phrag rnams ’khor du byas nas rgyal po gzugs can shin po la 
khas blahs byin pa dgrol {Pa83} bar bya ba’i dgons pas rgyal po’i khab kyi gron khyer dan he ba’i sin 
dnar gyi tshal du by on no131|
III 15.
skyed14 mos tshal skyon ba rnams kyis ston pa byon no zes rgyal po la smras so151| rgyal pos thos te | 
khri phrag16 bcu gnis kyi bram ze dan khyim bdag ’khor du byas nas ston pa dan he bar son ste [ ’khor 
lo sna tshogs pa’i sten du gser gyi bla res17 dan ’dra ba’i ’od zer phyogs phyogs su18 ’phro zin bzugs 
pa’i de bzin gsegs pa’i zabs la mgo bos phyag legs par byas nas ’khor dan bcas pa phyogs gcig tu 
’khod do191| de nas yah bram ze rnams dan khyim bdag la sogs pa ’di lta bu’i sems su20 gyur te | ’on 
kyari dge sbyon chen pos lten21 rgyas ’od smns22 kyi23 (92b) rjes su24 tshahs pai25 spyod pa spyad dam |
1 N  g£onu.
2 SD btul, QLN brtul.
3 SDQL du, N  tu.
4 SDLN gyur, Q ’gyur.
5 SDQL la, N  pa.
6 LN phyogsu.
7 SDQN ste, L te.
8 SD lten, QLN sten.
9 L rgyasu.
10 LN gSegso.
11 S lten rgyas ’od sruhs, D lten rgyas ’od srun, QLN sten rgyas ’od srun. Pali: Uruvelakassapa, cf. M vy no. 
1049, Uruvilva-kasyapa = lTen rgyas ’od srun.
12 SD btul, QLN brtul.
13 N  byono.
14 SDLN skyed, Q skyes.
15 LN  smraso.
16 SDQ phrag, LN khrag.
17 SLN res, DQ re.
18 LN phyogsu.
19 L ’khodo.
2 0  -KTN  semsu.
21 SD lten, QLN sten.
22 S lten rgyas ’od sruns, DQLN lten rgyas ’od srun.
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Ne ba 7 glen gzi
yah na lten rgyas ’od sruns1 kyis2 dge sbyon chen po’i rjes su3 tshahs par spyod pa spyad ces bsams
so4 1| bcom ldan ’das kyis de mams kyi sems lcyi5 rtog pa thugs kyis mkhyen nas | gnas brtan la tshigs
su6 bead pa gsuns so71|
V inlp.368
lten9 rgyas gnas su10 gnas nas ci zig mthoh11 || 
sbyin sreg12 ’dor ba’i rgyu mtshan ci zig smra ||
’od smns13 ’di yi don ni dri bar bya || 
khyod kyi14 ji ltar sbyin sreg15 spoh ba yin ||
gnas brtan gyis kyan bcom ldan ’das kyi16 dgons pa Ses nas |
V inlp .3617
23 S kyi, DQLN gi.
24 LN rjesu.
25 SDQ par, LN pa.
1 S lten rgyas ’od sruns, D lten rgyas ’od srun, QLN sten rgyas ’od srun.
2 S kyis, DQLN gis.
3 LN qesu.
4 L bsam mo, N  bsamo.
5 Q omits: sems kyi.
6 LN tshigsu.
7 N  gsunso.
s Jdtakanidana p .83-, sTog 92b; Mvu III p. 444; Vin I p.36; Ap-a p.88; Bv-ap.20.
Jdtakanidana  p. 8 3,
kim eva disva Uruvelavasi 
pahasi aggim kisako vadano, 
pucchami tarn Kassapa etam attham: 
katham pahlnam tava aggihuttan ti.
M ahdvastu  III p.444,
kimeva drstva Uruvilvavasi 
prahaya agnim krsako / 
prcchami te KaSyapa etamartham 
katham prahinam tava agnihotram //
9 SD lten, QLN sten.
10 LN gnasu.
11 L mthono.
12 SDLN sreg, Q bsreg.
13 S ’od sruns, DQ N ’od srun, L ’od bsrun. Pali: Kassapa, cf. Mvy no. 93 KaSyapa = ’Od sruns.
14 SQLN kyi, D kyis
15 SDN sreg, QL bsreg.
16 SDL kyi, QN kyis.
17 Jdtakanidana  p.83; sTog 92b; Vin I p. 36; Ap-a p.88; Bv-a p.20.
Jdtakanidana  p.83,
467
Ne ba 7 glen gzi
gzugs dan sgra dan de bzin ro dan dri || 
bud med ’dod pa yah ni mchod1 sbyin spyod ||
’di rnams dri ma legs par rtogs byas nas j |  
de phyir me yi sbyin sreg2 ’di spans so31|
tshigs su4 bead pa ’di brjod nas rah nid nan thos kyi ’dod pa gsal5 bar bya ba’i phyir de bzin gsegs pa’i 
zabs kyi bol du mgo bos reg nas | bdag ston pa6 btsun pa bcom ldan ’das kyi nan thos yin no zes smras 
so71| sin ta8 la gcig dan | Sin ta9 la gnis dan f Sin ta10 la gsum dan | ji srid du Sin ta11 la bdun gyi tshad12 
tsam du nam mkha’13 la ’phags nas babs te | de bzin gSegs pa la phyag byas nas phyogs gcig tu ’lchod 
do || de’i cho14 ’phral blta15 zin mi man po mams kyis e ma ho sans rgyas kyi16 mthu chen po17 ’di lta 
bu’i blta18 ba bstan pas dgra bcom pa zes bya ba la sems Sin | lten rgyas ’od smns19 kyi20 blta21 ba’i dra 
ba bead de22 de bzin gSegs pas btul23 nas ston pa’i yon tan nid brjod do24 || bcom ldan (93a) ’das kyis 
kho bos ’di25 da26 ltar27 kho na ma yin par lten rgyas ’od smns28 btul29 lo || ’das pa nid du’ah ’di has btul
rape ca sadde ca atho rase ca 
kamitthiyo cabhivadanti yannam, 
etam malan ti upadhisu natva 
tasma na yitthe na hute aramjin ti.
1 DQLN mchod, S mchog.
2 SDN sreg, QL bsreg.
3 LN spanso.
4 LN tshigsu.
5 SQNL gsal, D bsal.
6 SDQL pa, N  par.
7 L smraso.
8 S ta, DQ N ta, L twa.
9 S ta, DQN ta, L twa.
10 S ta, DQN ta, L twa.
11 S ta, DQ N ta, L twa.
12 SLN gyi tshad, DQ omit.
13 LN namkha’.
14 SDLN cho, Q chos.
15 SLN blta, DQ lta.
16 SDLN kyi, Q kyis.
17 SDQ po, LN pos.
18 SLN blta, DQ lta.
19 S lten rgyas ’od sruns, D N  lten rgyas ’od srun, Q sten rgyas ’od srun, L lten rgyas ’od bsruh.
20 S kyi, DQLN gi.
21 SNL blta, DQ lta.
22 SDQ de, LN omit.
23 SD btul, QLN brtul.
24 L bijodo.
25 SQLN ’di, D  lcyan.
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Ne ba 'i glen gzi
lo1 zes brjod nas don ’di ’das pa na mi sbyin chen po ’od sruns2 kyi3 skyes rabs su4 bsad pa’i bden pa 
bzi po gsal bar bstan no5 1| de’i mod la yul ma ga dha’i rgyal po ’khor khri phrag bcu gcig dan bcas 
pas rgyun du6 zugs pa’i ’bras bu thob bo71| khri phrag gcig dge bsnen8 du gyur to || {Pa84} rgyal po 
ston pa dan ne ba nid du ’dug ste9 bslab pa’i g±i lha so sor rab tu thos nas skyabs su10 son ste san gi 
gdugs tshod la mgron11 du gner nas | stan las lahs te bcom ldan ’das la bskor ba byas nas son no12 || 
slar yah sah gi sna dro nid bcom ldan ’das mthon ba dan ma mthoh ba rgyal po’i khab na gnas pa 
rnams kyis bye ba phrag bco13 brgyad kyi grans kyi mi rnams de bzin gSegs pa blta14 bar ’dod pas sha 
dro nid rgyal po’i khab nas sih dnar gyi tshal du son ste rgyah grags bcu gnis su15 mi Son bar sin dnar 
gyi tshal thams cad rgyun mi ’chad16 par gyur17 to || mi thams cad kyis stobs bcu pa’i gzugs mchog 
thob par ’dod pa bdag nid kyi sku la blta bas tshim18 par ma nus so191| ’di lta bu’i sa gzi’i kha dog yin 
no201| ’di lta bu’i gzugs kyi gnas su21 de b£in gsegs pa’i mtshan dan dpe byad bzah po la sogs pa’i rab 
tu byed pa thams cad kyan gzugs kyi sku dpal gyi22 bsnags par bya bar ’os so231| ’di ltar gzugs mchog
26 SDLN da, Q de.
27 SQL ltar, D N  lta.
28 S lten rgyas ’od sruns, D lten rgyas ’od srun, Q sten rgyas ’od srun, N  sten rgyas ’od srun, L sten rgyas ’od 
bsrun.
29 SDQ btul, L brtulo, N  brtul lo.
1 SDQ btul lo, L brtulo, N  brtul lo.
2 S ’od sruns, DQN ’od srun, L ’od bsrun.
3 S kyi, DQLN gi.
4 LN rabsu.
5 N  bstano.
6 SDL du, QN tu.
7 N  thobo.
8 SDLN bsnen, Q snen.
9 SDLN ste, Q te.
10 LN skyabsu.
11 SD mgron, QLN ’gron.
12 N  sono.
13 SN bco, D bcwa, L bcwo.
14 SDLN blta, Q lta.
15 LN gnisu.
16 SDQN ’chad, L mchad.
17 SDLN gyur, Q ’gyur.
18 SDQN tshim, L tshims.
19 LN nuso.
20 N  yino.
21 LN gnasu.
22 SLN gyi, DQ gyis.
23 LN ’oso.
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thob pa’i stobs bcu pa’i sku blta1 ba’i (93b) phyir mi man po rgyun mi ’chad do2 || skyed mos tshal3 
dan lam du dge slon gcig gis kyan phyi ru ’thon pa’i skabs4 med 51 ni ma de’i dus na bcom ldan ’das 
kyi gdugs tshod yol6 ba lta bur gyur to || de ma thag par brgya byin sdod pa’i stan dro ba’i mam par 
mthon ste | des mam par brtags so71| de’i rgyu mtshan Ses nas bram ze’i khye’u ’i gzugs su8 mnon par 
spral te | sans rgyas dan | chos dan | dge ’dun so so la ji ltar rigs pa’i bstod pa rjod9 par byed do || 
stobs bcu pa’i snun10 du chas nas lha’i mthus11 lam thob par byas so121|
Vin Ip.3813
’dul iih  ’dul ba’i grogs snon bcas || bram ze mam grol ral pa dan j| 
sen ge’i gzugs kyis ’thon nas ni || bcom ldan rgyal po’i khab nan byon ||
grol zin grol ba’i grogs snon bcas || bram ze mam grol ral pa dan || 
sen ge’i gzugs kyis14 ’thon nas ni || bcom ldan rgyal po’i khab nan byon ||
brgal zin brgal15 ba’i grogs snon bcas || bram ze mam grol ral pa dan || 
sen ge’i gzugs kyis ’thon nas ni |( rgyal po’i khab nan bcom ldan byon ||
Vin Ip.3816
1 SDQ blta, LN lta.
2 SDQ ’chad do, L mchado, N  ’chado.
3 SDQN tshal, L ’tshal.
4 SDQ skabs, LN skyabs.
5 SLN omit, DQ do.
6 SDQ yol, LN yod.
7 LN rtagso.
8 L gzugsu.
9 SDQ rjod, LN brjod.
10 SDLN snun, Q snon.
11 S mthus, DQ mthu yis, LN mthus yis.
12 LN byaso.
13 Jdtakanidana p. 84; sTog 93b; Vin I p. 38; Ap II p. 607; Ap-ap.89; Khp p. 204; Pv-a p.22; Thi-a p.59. 
Jdtakanidanap. 84*
danto dantehi saha puranajatiiehi vippamuttehi 
singlnikkhasavanno Rajagaham pavisi Bhagava.
mutto muttehi saha puranajatiiehi vippamutto vippamuttehi 
singinikkhasavanno Rajagaham pavisi Bhagava.
tinno tinnehi saha puranajatiiehi vippamutto vippamuttehi 
singlnikkhasavanno Rajagaham pavisi Bhagava.
14 SDLN kyis, Q kyi.
15 SL brgal zin brgal, DQN grol zin grol.
16 Jdtakanidana 84; sTog 93b; Vin I p .38; Ap-ap.89.
Jdtakanidana p. 84,
dasavaso Dasabalo dasadhammavidu dasehi c ’ upeto
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Ne ba 7 glen gzi
bcu po gsun ba’i stobs bcu pa || chos bcu la mkhas bcu la gnas ||
ston phrag bcu yi1 ’khor dan ldan j| bcom ldan rgyal po’i khab nan byon ||
tshigs su2 bead pa ’dis ni ston pa la bsnags pas bstod cih shun du ’gro ba’i mi mams kyis bram ze’i
khye’u’i gzugs kyi dpal mthon nas bram ze’i khye’u ’di sin tu gzugs bzan ba’o j| slar yah shar mthon 
ba med do3 zes (94a) bsams nas bram ze’i khye’u ’di gah na gnas pa yin j| gah zig gi yin zes smras so4 
|| de thos nas bram ze’i khye’us5 smras pa |
Vin Ip.386
gah zig bstan pa thams cad ’dul || gah zag zla7 med sans rgyas te || 
dgra bcom bde gsegs ’jig rten du j} de ni bdag gi8 ne9 bar gnas ||
tshigs su10 bead pa brjod de | ston pas brgya byin gyis skabs phye ba’i lam11 du dge slon ston phrag
gcig ’khor du byas nas rgyal po’i khab kyi12 nan du gsegs so131|
III 16.
{Pa85} rgyal pos sans rgyas la sogs pa’i dge ’dun la sbyin pa chen po phul lo14 j| btsun pa bdag dkon 
mchog gsum spans nas sdod par mi nus so15 |j dus dan dus ma yin par bcom ldan ’das dan ne bar ’on 
bar ’dod do |j sin dnar can gyi skyed mos tshal sin tu thag rin ho || slar yah bdag cag gi ’od ma’i tshal
so dasasataparivaro Rajagaham pavisi Bhagava ti.
1 SD bcu yi, QLN bcu’i.
2 LN tshigsu.
3 LN medo.
4 LN smraso.
5 SDLN khye’us, Q khye’u.
6 Jdtakanidana p .84; sTog 94a; Mvu III p.423-4; Vin I p. 38; Cone I, p. 196; Ap-a. p. 89: Ap-a p .84. 
Jdtakanidana p .84,
yo dhiro sabbadhi danto Buddho appatipuggalo 
araham sugato loke tassaham paricarako ti.
Mahavastu  III p.423,
yo viro dhrtisampanno dhyayo apratipudgalo // 
arhanto sugato loke tasyaham paricarako //
7 SDQ zla, LN bzla.
8 DQLN gi, S ni.
9 SDQ ne, LN hid.
10 LN tshigsu.
11 SDQ lam, LN las.
12 SDQN kyi, L gyi.
13 LN gsegso.
14 LN phulo.
15 LN nuso.
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fife ba ’i glen gzi
zes bya ba ’di sin tu ne bas gSegs pa dan | ’on ba Sin tu ne bas sans rgyas la ’os pa’i gnas lags1 pas 
bzes par iu  | des gser gyi ril ba spyi blugs la me tog gi dris bsgos2 te | nor bu’i kha dog can gyi chu 
blahs nas31 ’od ma’i tshal yons su4 gton ziii stobs bcu pa’i phyag tu5 chu bsgrens6 nas der kun dga’ ra 
ba bzes nas | sans rgyas kyi7 bstan pa’i gzi zes brjod cih sa gzi chen po g.yos so81| ’dzam bu’i9 glin gi 
nan nas ’od ma’i tshal spans pa’i sa gzi g.yos pa ’di bzes te | sde10 gzan ni med do11 || sin12 gha glin 
gtsug lag khan chen po spans nas sa gzi chen po13 g.yos pa ’di bzes te j sde gzan ni med do14 || ston 
(94b) pas ’od ma’i tshal gyi kun dga’ ra ba b2es nas rgyal po la rjes su15 yi rah bar mdzad cih stan 
las16 bzens te | dge slon gi dge ’dun ’khor du byas bas ’od ma’i tshal du byon no171|
III 17.
de’i tshe de’i dus na Sa ri’i bu18 dan | mod gal gyi bu19 lcun tu20 rgyu gnis po rgyal po’i khab la brten21 
nas gnas sin bdud rtsi tshol bar sems so j| de’i nan nas Sa ri’i bus gnas brtan rta thul bsod snoms la 
zugs pa mthon bas sems rab tu dans par gyur te | bza’ ba byin nas chos rnams gah dag rgyu las byun 
ba dan zes pa’i tshigs bead thos pas | rgyun du22 zugs pa’i ’bras bu thob par gyur to || rah gi grogs po 
kun tu23 rgyu m5d gal24 la’an25 tshigs su bead pa de nid smras so26 || des kyah rgyun du27 zugs pa’i ’bras
1 SDLN lags, Q legs.
2 SDQL bsgos, N  bsgas.
3 SLN omit, DQ nas.
4 LN yohsu.
5 SDQN tu, L du.
6 SQL bsgrens, D sgren, N  bsgrans.
7 SDQL kyi, N  kyis.
8N  g.yoso.
9 DQ bu’i, SLN bu.
10 SDLN sde, Q omits.
11 SDQN do, L de.
12 SLN sin, DQ si.
13 SLN omit, DQ chen po.
14 L medo.
15 LN ljesu.
16 SDQ las, LN la.
17 L byono.
18 SDLN Sa ri’i bu, Q Sa ri’i bu.
19 D mod gal gyi bu S m o’u ’gal gyi bu, Q m od’u gal gyi bu, LN modgal gyi bu. Pali: Moggallana, cf. M vy no. 
1033 (4) Maudgalyayana = Mo ’u dga la gyi bu.
20 SN tu, DQL du.
21 SDQN brten, L rten.
22 SDQL du, N tu.
23 SLN tu, DQ du.
24 D mod gal, S m o’u ’gal, Q m e” u gal, LN modgal.
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bu thob bo || de gnis kyis lcyan rah hid rgyal ba la bltas nas rah gi ’khor dan bcas pa ston pa’i drun du 
rab tu byun no1 || de rnams las mod gal gyi bu2 chen po zag bdun nas dgra bcom pa thob bo3 1| gnas 
brtan sa ri’i bus zla ba phyed nas dgra bcom pa thob pa4 ste | de gnis po’an5 ston pa’i nan thos kyi6 
mchog tu gnas par gzun7 no8 1| gnas brtan Sa ri’i bus dgra bcom pa thob pa’i hin mo hid bcom ldan 
’das kyi nan thos kyi ’dus pa dan por byas so91|
III 18.
slar yah de bzin gsegs pas10 ’od ma’i tshal de hid du bzugs so11 || de’i tshe rgyal po chen po zas gtsan 
gis bdag gi sras lo dmg tu dka’ ba spyad12 nas mchog gi yah dag par rdzogs pa’i byan chub ste | chos 
kyi ’khor lo bskor13 nas rgyal (95a) po’i khab kyi ’od ma’i tshal du bzugs14 so15 zes pa thos nas | blon 
po phan tshun mams bos te ’dir Sog cig | slcyes bu ston phrag gcig gi16 ’khor khrid de | rgyal po’i khab 
tu17 son la ha’i tshig gis khyed kyi18 yab rgyal po chen po19 zas gtsan khyed blta bar ’dod ces brjod pas 
bdag gi sras khrid la sog ces smras so201| blon pos kyan lha de bzin du bgyi’o21 zes rgyal po’i gsuh 
spyi bos blahs nas skyes bu ston phrag gcig gi ’khor de khrid de myur ba hid du dpag tshad dmg cu’i22
25 S la’aii, DQLN la yah.
26 LN smraso.
27 SDQL du, N  tu.
1 LN byuno.
2 D mod gal gyi bu, S m o’u ’gal gyi bu, Q mod’u gal gyi bu, LN modgal gyi bu.
3 N  thobo.
4 SLN pa, DQ omit.
5 S p o’an, DQLN po yah.
6 SDN kyi. QL gyi.
7 SQLN gzun, D bzun.
8 LN gzuno.
9 LN byaso.
10 S pa’i, DQLN pas 
" L N bzugso .
12 SD spyad, Q dpyad, LN bead.
13 SDLN bskor, Q skor.
14 SDLN bzugs, Q iugs.
15 N  bzugso.
16 SLN gi, DQ gis.
17 SDQ tu, LN du.
18 SDLN kyi, Q kyis.
19 SLN chen po, DQ omit.
20 LN smraso.
21 SDQN bgyi’o, L bgya’o.
22 SDLN cu’i, Q bcu’i.
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Ne ba 'i glen gzi
lam du son nas j stobs bcu1 pa ’khor bzi’i nan du bzugs nas chos ston pa’i dus su gtsug lag khan du 
zugs so2 1| de rgyal pos btah ba’i don re zig bzag nas ’khor thams cad kyi mthar ’lchod de ston pa’i 
chos bstan pa thos nas | {Pa86} ji ltar ’lchod pa nid bzin du skyes bu ston phrag gcig dan lhan cig tu 
dgra bcom pa thob nas rab tu ’byun bar zugs so3 1| bcom ldan ’das kyis btsun pa mams ’dir sog cig4 
ces phyag brkyah no51| thams cad de nid rdzu ’phral las byun ba’i Ihun bzed dan chos gos gsum bzun 
nas | lo brgya Ion pa’i gnas brtan lta bur gyur to || dgra bcom pa thob pa’i dus nas bzun ste | slar yah 
’phags pa zes bya ba re zig bar mar gnas par gyur to61| rgyal pos btah ba’i sprih7 yig stobs bcu pa la 
ma 8brjod do || rgyal pos btah ba’i mi mams las gcig kyan ma byun zin j sprih yig kyan ma thos so || 
’dir sog la khyed son zig9 dan de lta bu’i nes pas blon po gzan gcig (95b) btah no10 || des son nas yah 
snar bzin du ’khor dan bcas pa dgra bcom pa thob nas can mi gsun11 bar gnas so12 || rgyal pos de lta 
bur nes pas skyes bu ston phrag re re’i ’khor dan bcas pa’i blon po dgu btah no13 || thams cad rah gi 
don rdzogs par byas nas can mi smra bar gyur te de nid du gnas so14 || rgyal pos sprih yig tsam gyi lo 
rgyus kyan ma thob bo zes bsams nas | mi ’di rnams ha la mi dga’ ba’i rgyu mtshan gyis sprih yig 
tsam gyi lo rgyus kyan mi brjod do151| su zig na’i tshig bzin byed par sems | rgyal pos mi thams cad la 
brtags pas nag po ’char ka mthon no161| de yah rgyal po’i don thams cad sgrab par byed pa’i blon po 
yin no17 || nan mi yin no18 || sin tu thugs ches pa yin no19 || de bzin gsegs pa dan lhan cig la nin gcig 
tu20 skyes pa yin no21 || de dan lhan cig tu Use22 ba’i grogs po yin no231| de nas blon po rgyal pos bos te
1 SDLN bcu, Q omits.
2 S bi:ugs so, DQ zugs so, LN biugso.
3 LN zuso.
4 SLN omit, DQ cig.
5 LN brkyaho.
6 SLN te, DQ to.
7 SDQL sprih, N  sprid.
8 L brjodo.
9 SD zig, QLN cig.
10 LN btaiio.
11 SDLN gsun, Q smra.
12 LN gnaso.
13 LN btario.
14 LN gnaso.
15 L brjodo.
16 LN mthono.
17 N  yino.
18 LN yino.
19 N  yino.
20 SDQN tu, L du.
21 LN yino.
22 SLN rtse, DQ brtse.
23 LN yino.
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Ne ba 'i glen gzi
| bu nag po ’char lea bdag gi sras blta bar ’dod pas skyes bu ston phrag dgu btah ste1 mi gcig ley ah ma2 
’ons nas sprih yig tsam gyi lo3 rgyus ci’an4 ma byun | slar yah thams cad nad lcyis5 thebs pa yin nam [ 
tshe’i bar chad du gyur pa yin nam | bdag ’tsho ba hid kyi bar du sras po blta bar ’dod de | bdag gi bu 
blta6 bar nus sam | zes smras so7 1| lha nus lags so8 1| gal te rab tu phyuh yah blta bar nus so9 || bu 
khyod rab tu byuh ba ’am ma byun yah | ha sras po blta’o zes smras so10 || des lha legs so11 zes rgyal 
po’i gsun blahs nas (96a) rgyal po’i khab tu12 son ste | ston pa chos ston pa’i dus su ’khor rnams kyi 
mthar ’khod de chos thos nas ’khor dan bcas pa dgra bcom pa’i ’bras bu thob par gyur te dge slon gi 
dhos por so sor gnas so13 |j ston pa sans rgyas su14 gyur nas dan po’i lo la dran sroh lhun ba’i gnas su15 
dbyar bzugs te161 dgag dbye byas nas lten17 rgyas su18 gsegs 3ih der zla ba gsum bzugs19 te | ral pa can 
spun mams btul20 nas dge sloh ston phrag gcig gi ’khor dan bcas pa dgun zla ’brih po’i ha la rgyal 
po’i khab tu21 g^egs nas zla ba gnis bzugs so221| de rnams ni groii khyer ba ra na si23 nas yons24 pa’i 
bar te25 | zla ba lha son zin dgun gyi dus thams cad ’das so261| gnas brtan ’char ka ’ohs nas zag bdun 
dan brgyad son no271| des dpyid zla ra ba’i ha la bsams pa | dgun gyi dus ’das nas dpyid ka’i28 dus su
1 SDQN ste, L te.
2 SD ma, QLN omit.
3 SDQ lo, LN lor.
4 S c i’an DQLN ci yah.
5 SDQN kyis, L kyi.
6 SLD blta, QN lta.
7 LN smraso.
8 LN lagso.
9 LN nuso.
10 LN smraso.
11 LN legso.
12 SDQ tu, LN du.
13 LN gnaso.
14 LN rgyasu.
15 LN gnasu.
16 SDQN te, L ste.
17 DS lten, QLN sten.
18 LN rgyasu.
19 SDQN bzugs, L gzugs.
20 SD btul, QLN brtul.
21 SDQ tu, LN du.
22 LN bzugso.
23 D  ba ra na si, S wa ra na si, Q ba ra na si, LN ba ra na se.
24 SLN yons, DQ ’ons.
25 SDQL te, N  ste.
26 LN ’daso.
27 LN sono.
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Ne ba 'i glen gzi
sleb1 pa dan | mi mams kyis ’bra mams blaris te } phyogs phyogs nas lam du byun bas rtswa2 mams 
ljah khur3 gyur to lj sa gzi dan nags tshal gyi sin la sogs pa me tog sin tu man ba kha bye ba ni lam du 
’gro ba’i dus so4 1| stobs bcu pa’i ne du dan phrad par byed pa’i lam du ’gro ba’i dus yin no51| de nas 
bcom ldan ’das kyi6 dran du ne bar son nas | {Pa87}
Th 5277
btsun pa ljon sin de ni ljah khur8 gyur || sin gi lo ma sa la dud p a 9 dan ||
de mams bar nas ’od zer ’gyed pa yin || dpa’ bo chen po gnen gnas gSegs pa’i dus j|
Ap-a p. 9110
ha can mi dro mi gran11 zin || mu ge dan ni bkres (96b) pa med || 
sa sten 3 in mams ljah khur12 gyur || thub pa chen po dus ’dir gyur |[
tshigs su13 bead pa drag cu14 tsam gyis stobs bcu pa la rigs kyi groh khyer du gSegs pa’i phyir bsnags 
par ’os15 pa’i bsnags pa brjod16 pa’o || de nas ston pa la ’char kas dbyans snan pos gsegs pa’i bsnags 
par ’os pa’i bsnags pa gsuns so171| btsun pa khyed18 kyi yab rgyal po chen po zas gtsan blta bar ’dod pas
28 SD ka’i, QLN ldia’i.
1 SDQN sleb, L slab.
2 SDQ rtswa, LN rtsa.
3 S khur, DQLN gur.
4 L duso.
5 L N  yino.
6 SDLN kyi, Q kyis.
7 Jdtakanidana  p.87; sTog 96a; Th 527; Ap-a p .91, 359, 533; Bv-a p.23.
Jdtakanidana p.87,
angarino dani duma bhadante 
phalesino chadanam vippahaya, 
te accimanto va pabhasayanti,
8 S khur, DQLN gur.
9 SDQ omit, LN la ba.
10 Jdtakanidana p.87; sTog 96a-b; Ap-a p.91; Bv-a p.24; Mp I p.303. 
Jdtakanidana p.87,
natisxtam natiunham natidubbhikkhachatakam, 
saddala harita bhumi, esa kalo Mahamuniti.
11 SDQ gran, LN dran.
12 S khur, DQLN gur.
13 LN tshigsu.
14 SDLN cu, Q bcu.
15 SDLN ’os, Q bos.
16 DQLN bijod, S rjod.
17 LN gsuiiso.
18 DQLN khyed, S khyod.
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ne du mams rjes su1 ’dzin par zu | legs so2 ’char ka | ne du rnams rjes su3 gzun4 bar bgyi’o zes dge slon 
gi dge ’dun la smros sig51| gsegs pa’i gnas thams cad la byi dor gyis sig ces smros sig |[ btsun pa legs 
so6 zes gnas brtan7 son nas8 smras so91|
III 19.
bcom ldan ’das kyis yul am gha10 dan ma ga dha11 na gnas pa’i rigs kyi bu rnams ston phrag bcu dan 
bcas pa gron khyer ser skya’i gzi na12 gnas pa’i ston phrag bcu po thams cad zag pa zad pa’i dge slon 
’khor du byas nas rgyal po’i khab nas phyi rol tu13 ’thon te | ni ma re re la dpag tshad re re bgrod cih 
rgyal po’i khab nas dpag tshad drag cu’i14 groh khyer ser skya’i gzir zla ba gnis kyis sleb par dgons 
Sift bul ba’an15 ma yin | myur ba’an16 ma yin par ’brin por gSegs so17 || gnas brtan gyis kyan bcom ldan 
’das byon no zes rgyal po’i dran du smra’o zes bsams nas nam mkha’18 la son ste rgyal po’i gnas su19 
bsleb20 par gyur to || rgyal pos gnas brtan gzigs nas thugs tshim par gyur (97a) te21 | gdan bsams pa la 
bzugs su bcug go22 || rah la byed pa bzin bcos nas ro sna tshogs pa’i bza’ bas lhun bzed bkan nas 23 
phul lo24 || gnas brtan Ians nas ’gro bar bsams pa dan | bu bzugs la gsol cig | rgyal po chen po ston pa 
dan he bar soh ste bza’o251| slar yah bu ston pa ga na yod | ston phrag hi su’i dge slon ’Ichor du byas
1 LN ijesu.
2 LN legso.
3 LN ijesu.
4 SDN gzun, QL bzun.
5 SD Sig, QLN cig.
6 N  legso.
7 SDLN brtan, Q grtan.
8 LN naso.
9 SDQ smras so, LN omit.
10 SD am gha, Q ’om gha, LN a gha.
11 SL ma ga dha, D ma ga dha, QN ma gadha.
12 SDQ gzi na, LN omit.
13 SDQ tu, DL du.
14 SDLN cu’i, Q b cu ’i.
15 S ba’an, DQLN ba yah.
16 S ba’an, DQLN ba yah.
17 LN gzegso.
18 LN namkha’.
19 LN gnasu.
20 S bsleb, DQLN sleb.
21 SDQL te, N to.
22 LN bzugsu bcugo.
23 SDQ omit, LN phul nas.
24 LN phulo.
25 DQLN bza’o, S bza’ ’o.
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Ne ba 'i glen gzi
nas rgyal po chen po nid blta ba’i phyir byon no || rgyal po thugs tshim par gyur nas smras pa | khyod1 
’di gsol la bdag gi sras groh khyer ’dir ma byon gyi bar la ’di nid nas lhun bzed du bza’ ba khyer la 
son cig ces smras so21| gnas brtan gyis rgyal po’i gsun mnan te | rgyal pos gnas brtan gyi bza’ ba gsol 
zin pa dan lhun bzed bkrus nas dri bzan po’i phye mas byugs te | bza’ ba mchog gis gah bar byas nas 
de bzin gSegs pa la phul cig zes smras nas gnas brtan gyi lag par3 byin no4 || gnas brtan mi thams cad 
kyis mthon ba dan lhun bzed nam mkha’ la ’phags so5 1| rah nid kyan nam mkha’6 la ggegs nas bza’ 
ba’i lhun bzed bzun ste | ston pa’i phyag tu phul nas ston pas kyan der bza’ ba la Ions spyod do || gnas 
brtan thabs ’dis7 hi 111a re re bzin du bza’ ba phul lo81| ston pas kyan lam gyi bar du rgyal po hid kyi9 
gdugs tshod la Ions spyod do10 j| gnas brtan gyis kyan gdugs tshod la Ions spyod pa’i mthar hi ma re re 
bzin du de11 rin ’di tsam nas bcom ldan ’das (97b) byon no || {Pa88} de12 rih ’di tsam du bcom ldan 
’das byon zes pa dan | sans rgyas kyi yon tan yah dag par ldan pa hid brjod cih rgyal rigs13 thams cad 
ston pa ma mthon ba hid kyis ston pa’i dran du rah hid kyi14 sems dans par mdzad do15 || de’i rgyu 
mtshan gyis gnas brtan la bcom ldan ’das kyis dge slon dag bdag gi nan thos kyi nan nas rigs dad par 
byed pa mams kyi mchog gah16 y in 17 na18 ’di ni ’char ka zes19 pa’o ||
III 20.
’di mchog tu bzun bas Sakya pa rnams kyis kyan bcom ldan ’das rjes su20 byon pa’i shun la bdag cag
1 SLN khyod, DQ khyed.
2 L smraso.
3 SDLN par, Q pas.
4 LN byino.
5 S ’phags so, DQ ’phans so, LN ’phagso.
6 LN namkha’.
7 SLN ’dis, DQ ’di’i.
8 N  phulo.
9 SDL kyi, QN kyis.
10 N  spyodo.
" DN de, SQL di.
12 D N  de, SQL di.
13 SN rigs, DQL ris.
14 DQLN kyi, S gyi.
15 L mdzado.
16 SDLN gah, Q omits.
17 SDLN omit, Q gah.
58 SDQ na, LN omit.
19 SDQN zes, L ces.
20 LN ijesu.
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Ne ba ’i glen gzi
gi1 ne du’i gtso bo blta’o zes ’dus nas | bcom ldan ’das b:zugs pa’i gnas rtog2 cih Sakya nya3 gro dha’i 
kun dga’ ra ba yid du ’oil ba sta gon byas so41| der thams cad her bsdogs byas nas spos dan me tog5 so 
so lag tu thogs te | bsu ba byed cih rgyan thams cad kyis so sor brgyan nas | gzon nu6 dan gzon nu7 ma8 
gron khyer gyi khye’u dan bu mo snar dan por btah ba mams dan | de nas rgyal po’i gzon nu dan gzon 
nu ma dag de mams kyi bar rah rah gis spos dah | me tog dan J phye ma la sogs pas mchod pa byed cih 
j bcom ldan ’das kyis bzes nas nya gro dha’i kun dga’ ra ba hid du byon no || der bcom ldan ’das kyis 
ston phrag hi su’i zag pa zad pa’i dge slon ’khor du byas nas gdan bSams pa mchog la sans rgyas 
bzugs so91| sakya’i rigs ni ha rgyal dah ldan pa yin | sems rtsub pa yin pas ’di ni don gmb gzon (98a) 
nu ned10 dah lhan cig gzon nu yin no11 || hed ni phu bo12 yin no131| ’di ni srin mo’i bu yin no14 || ’di ni 
tsha bo yin no15 zes bsams nas khye’u dah rgyal po’i gzon nu zes smras te | khyed kyi phyag gis16 
bdag khyed kyi rgyab tu17 sdod18 do zes bsams so191| de rnams de bzin du gnas nas | bcom ldan ’das 
kyis de mams kyi bsam pa gzigs nas | gnen rnams bdag la phyag mi byed par ’dod lcyan da lta phyag 
byed du gzug20 dgos te | mnon par Ses pa’i gzi dah | ye ses dah | bsam gtan dah ldan21 par ’jug pa 
bskyed dgos so22 sham ste | bzens23 nas nam mkha’24 la gzegs25 so261| de rnams kyi mgo la zabs kyi rdul
1 SDLN gi, Q omits.
2 SDQ rtog, LN rtogs.
3 SDQL nya, N  mya.
4 LN byaso.
5 SDLN tog, Q rtog.
6 N  gzonu.
7 N  gzonu.
8 SDQL ma, N  ni.
9 LN bzugso.
10 DQLN hed, S ded.
11 LN yino.
12 S phun po, DQ phu bo, LN phu po (both look like emmendations fromphun p o ,  L has na graph erased, N  has 
3 tsegs) .
13 L yino.
14 N  yino.
15 SDQ no, LN omit.
16 SDQ gis, LN gi.
17 SDQN tu, L du.
18 SDQ sdod, LN bsdod.
19 LN bsamso.
20 SDLN gzug, Q bzugs.
21 SLN ldan, DQ snoms.
22 DQ so, SLN omit.
23 SDQ bzens, LN gzens.
24 LN namkha’.
25 SDLN gzegs, Q Ses.
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Ne ba 'i glen gzi
lhun1 ba bzin du a mra bsrun2 ba’i a mra’i3 sin gi dran du so so’i cho ’phral dah mtshuns par cho 
’phrul mdzad do ||
III 21.
rgyal pos de’i4 ya mtshan che ba mthon no5 ies smras so61| bcom ldan ’das lchyod7 ’khrans pa’i nin 
mo dka’ thub pa nag po lha len8 gyis phyag byed cih ne bar gnas pas khyod9 kyis zabs bskyod pa 
bram ze’i spyi po la ne bar gnas so101| de mthon nas bdag gis kyan khyod11 la phyag byas so121| ’di ni 
bdag gi phyag dah po zes13 yin no14 || bkra sis pa’i ’bra ’debs pa’i nin mo ’dzam bu’i15 Sin gi grib ma’i 
dpal gyi mal stan la khyod16 bzugs pa na sin ’dzam bu’i17 grib mas ma btah18 bar mthon ba’i tshe yan19 
zabs la phyag byas so20 || ’di ni bdag gi21 phyag gnis pa yin no221| da lta ni bdag gis snar ma mthon 
ba’i cho ’phral yah mthon bas khyed kyi Sabs la (98b) phyag bgyid do || ’di ni bdag gi phyag gsum pa 
yin no ||
III 22.
slar yah rgyal pos bcom ldan ’das la phyag byed cih | phyag byed par mi nus pa’i sakya’i rigs gcig 
kyah med do || thams cad kyis kyan phyag byed pa nid do || de nas bcom ldan ’das la ne du rnams kyis
26 LN gzegso.
1 SDQ lhun, LN omit.
2 SN a mra bsrun, D a mra srun, Q a smra bsrun, L a smra bsun. 
2 SDLN a mra’i, Q a smra’i.
4 SDQ de’i, LN de.
5 N  mthofto.
6 LN smraso.
7 S khyod, DQLN khyed.
8 SDQ len, LN lan.
9 S khyod, DQLN khyed.
10 LN gnaso.
11 S khyod, DQLN khyed.
12 LN byaso.
13 SDQ zes, LN omit.
14 LN yino.
15 SDQ ’dzam bu’i, LN ’dzambu’i.
16 S khyod DQLN khyed.
17 SDQ ’dzam bu’i, LN ’dzambu’i.
18 SDLN btah, Q btad.
19 S tshe’aii, DQLN tshe yah.
20 LN byaso.
21 SDQ gi, LN gis.
22 LN yino.
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Ne ba ’/ glen gzi
phyag byed cih nam mkha’1 las babs nas gdan bsams pa’i mchog gi gun la bzugs so21| bcom ldan ’das 
bzugs nas he du mams dan3 ’dus par gyur pa la4 thams cad sems gcig tu gnas so5 |j de nas sprin chen 
po las pad ma’i6 ’dab7 ma la chu mi chags8 pa lta bu’i char ’bebs so9 || chu zahs kyi mdog can sa la 
sgra sgrogs Sin ’bab bo || ’bah bar ’dod pa rnams ’ban no101] ’ban bar mi ’dod pa mams mi ’ban no11 jj 
thigs pa tsam yah mi ltun12 ho j| de mthon nas thams cad du ya mtshan pa dah rmad du byun ba skyes 
so131| {Pa89} e ma ho ho mtshar che | e ma ho rmad du byun no14 zes rjod15 par byed do || ston pas ’di 
kho na ma yin gyi | bdag gi he du dah phrad pa na pad ma’i16 ’dab17 ma 18 chu mi chags19 pa lta bu’i 
char ’bebs20 sin ’das pa’i dus su ’an has phab bo21 || ’di’i don byun ba ni thams cad sgrol gyi skye22 
rabs su23 bsad do24 |j chos bstan25 pa thos nas26 thams cad Ians te phyag byas nas son no27 || gcig gis 
kyan rgyal po dah | rgyal tshab dah j blon po rnams san bdag gi gnas su28 bsod shoms khyer ’on no29
1 LN namkha’.
2 LN Mugso.
3 SDLN dah, Q omits.
4 SDQ la, LN omit.
5 LN gnaso.
6 SLN padma’i, DQ pad m a’i.
7 SDLN ’dab, Q mdab.
8 S chags, DQLN ’chags.
9 LN ’bebso.
10 N  ’bano.
M N  ’bano.
12 SDLN ltun, Q lton.
13 LN skyeso.
14 LN byuno.
15 SD rjod, QLN brjod.
16 SLN padma’i, DQ pad m a’i.
17 SDLN ’dab, Q mdab.
18 SLN omit, DQ la.
19 S chags, DQLN ’chags.
20 SDQ ’bebs, LN ’babs.
21 N  phabo.
22 SD skyes, QLN skye.
23 N  rabsu. •
24 N  bSado.
25 SDQ bstan, LN stan.
26 SDQ nas, LN omit.
27 N  sono.
28 N  gnasu.
29 N  ’ono.
481
file ba ’i glen gzi
zes smra1 ba son ba de rnams las gcig kyan ma byun no21|
III 23.
ston3 pas slar ni ma gnis pa (99a) la ston phrag ni su’i dge slon ’khor du byas nas gron khyer ser 
skya’i4 giiv bsod snoms la bzud do51| gah zig mgron6 du gner ba dah | lhun bzed khyer bsu’an7 med do 
|| bcom ldan ’das sgo dran du ’lchod de mam par brtags pas ji ltar snun8 gyi sans rgyas mams kyi rigs 
kyi gron khyer du byon nas9 bsod snoms mdzad pa bzin du gah gi10 ji ltar rigs par mi chen po’i khyim 
du ’gro zin yah na go rims bzin du bsod snoms spyod do || de nas sans rgyas gcig gis kyan ji ltar rigs 
par gsegs pa ma mthon bas bdag gis kyan da ni ’di’i rigs so11 |i ’di12 snon gyi sans rgyas kyi rigs bzin 
du bdag gis kyan rigs par gzun13 bar bya’o || bdag gi nan thos kyan bdag hid bzin rjes su14 slob cih 
bsod snoms la rdzogs par byon no151| ’khod pa’i khyim nas bzun16 nas go rims bzin du bsod snoms la 
spyod do || ’phags pa gzon nu don grab bsod snoms la g£egs so17 £es bijod do || his thog dah sum thog 
la sogs pa’i khan bzans18 rnams su19 sten gi sgo chun phye nas mi thams cad blta bar gyur te|
III 24.
lha mo sgra gcan ’dzin gyi yum yah ’phags pa’i bu gron khyer ’di hid du rgyal po chen po’i mthus 
gser gyi do li la sogs pa la z;on te | de rin nas skra dah kha spu20 bregs Sin nur smrig gi gos gyon nas 
snod lag tu khyer te j  bsod snoms la ’gro ba mdzes sam mi mdzes zes sten gi sgo chun phye nas 
blta’o|| sna tshogs pa’i ’dod chags dah bral ba yah dag par ’bar zin sku lus (99b) kyi ’od kyis21 gron
1 SDLN smra, Q smras.
2 LN byuno.
3 SDQ ston, LN slon.
4 SDQN skya’i, L kya’i.
5 N  bzudo.
6 SD mgron, QLN ’gron.
7 S bsu’ah, DQLN bsu yah.
8 S shun, DQLN snon.
9 SDQ nas, LN omit.
10 SDQ gi, LN omit.
11 LN rigso.
12 SDQ ’di, LN ’di’i.
13 SDQ gzun, LN bzun.
14 L brdzes, N  ijesu.
15 N  by ono.
16 SDLN bzun, Q gzun.
17 N  gSegso.
18 SD bzans, QLN bzan.
19 LN mamsu.
20 SDQN spu, L bu.
21 SDQ kyis, LN kyi.
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Ne ba 'i glen gzi
/
khyer gyi sten thams cad snan bar mdzad de1 | ’dom gah ba’i ’od kun nas bskor2 zin rab tu gsal ba | 
dpe byad bzan po brgyad cu3 dah ldan pa | skyes bu chen po’i mtshan sum cu4 rtsa gnis kyis brgyan 
pa5 1 sans rgyas kyi dpal dpe med par rnam par gsal ba mthon no61| gtsug7 tor nas bzun nas zabs kyi8 
mthil gyi bar de srid do ||
Ap-ap.949
dbu skra g.yas ’khyil10 ’jam nag11 snum pa dah || 
dpral ba dri med ni ma’i mthil bzin no121| 
sku dah ’tsham13 pa’i sans ni mtho ba dah || 
mi yi sen ge ’od zer gsal bar mdzad ||
’di lta bu la sogs pa’i mi’i sen ge la tshigs su14 bead pas mnon par bstod do151| khyed kyi sras po bsod 
snoms la spyod do zes rgyal po la smras so16 |j
III 25.
rgyal po’i sems sdug bshal bas gos nas bzun ste myur zin myur bar phyir ’thon te17 | bcom ldan ’das 
kyi dmn du ’lchod nas smras pa | ci btsun pa bdag cag ho tsha bas ci’i don du bsod snoms mdzad j 
{Pa90} dge slon ’di rnams kyi bza’ ba bdag gis ster bar mi ses bsams pa 18 yin nam ci lags | rgyal po
1 SDLN de, Q do.
2 SDQN bskor, L slcor.
3 SDLN cu, Q bcu.
4 SDN cu, QL bcu.
5 SDQ brgyan pa, LN rgyan pas.
6 N  mthono.
7 SDQN gtsug, L btsug.
8 SDQ kyi, LN kyis.
9 Jdtakanidana p .89; sTog 99b; Ap-a p,94. 
Jdtakanidana p.89,
siniddhanilamudukuncitakeso 
suriyasunimmalatalabhinalato 
yuttatungamudukayatanaso 
ramsijalavitato narasiho ti.
10 SDQ ’khyil, LN mkhyil.
11 SLN nag, DQ gnag.
12 N  bzino.
13 SDQ ’tsham13, LN ’tshams.
14 N  tshigsu.
15 N  bstodo.
16 LN smraso.
17 SDQ te, LN ste.
18 SDQ omit, LN yaii dag.
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Ne ba ’i glen gzi
chen po’i rigs kyi spyod pa yin no1 |j btsun pa bdag cag sakya’i rigs zes bya ba’i rigs so2 || de la rgyal 
rigs gcig kyan bsod snoms byed pa’i min3 tsam yah med do || rgyal po chen po’i rigs zes bya ba ni 
khyod kyi rigs ’di yin no41| bka’ stsal pa | rgyal po chen po mi dgyes pa ma mdzad cig | slar yah bdag 
cag gi5 mar me6 mdzad dah | ko di nya7 dah | ’od sruns8 zes bya ba (100a) ’di sans rgyas kyi rigs yin 
no9 1| ’di rnams dah gzan sans rgyas ston phrag du mas kyan bsod snoms spyod cih ’tsho bar mdzad la 
j sran gi dbus su10 ’lchod pa nid do ||
Dhp 16811
bag med lhag mar byed pa med || chos la spyod cih legs par spyod || 
chos la spyad na bde ba ’byun || ’jig rten ’di dah phyi mar bde ||
chos kyi rkan pa’i tshigs su12 bead pa ’di bstan cih bSad do13 || tshigs su14 bead pa’i mthar rgyal pos
rgyun du15 zugs pa’i ’bras bu thob bo161|
Dhp 16917
1 N  yino.
2 LN rigso.
3 DQLN min, S mi.
4 N  yino.
5 SD gi, QLN gis.
6 SDLN me, Q med.
7 DQ k5 di nya, SN ko’u di nya, L ko di nya.
8 S ’od sruns, DQ ’od srun, LN ’od bsrun.
9 N  yino.
10 L dbusu.
11Jdtakanidana p.90; sTog 100a; Dhp 168; PDhp 27; U v 4. 35; GDhp 110.; Dhp-a III p .164; Ap-a pp. 94, 539. 
Jdtakanidana p.90,
uttitthe na-ppamajjeyya / dhammam sucaritam care, 
dhammacari sukham seti /  asmim loke paramhi ca.
Patna Dharmapada 27,
uttheya na pramajjeya / dhammam sucaritam care 
dhammacari [ ] Seti / a£rim loke paramhi ca.
Udanavarga 4.35,
uttisthen na pramadyeta / dharmam sucaritam caret / 
dharmacari sukham sete / hy asmim loke paratra ca //
Gandhari Dharmapada  110,
uditha na pramaje’a / dhamu sucarida cari 
dhama-cari suhu Se’adi /  asvi loki parasa yi.
12 LN tshigsu.
13 N  bSado.
14 LN tshigsu.
15 SDQ du, LN tu.
16 N  thobo.
17 Jdtakanidana p. 9 0 ;  sTog 100a; Dhp 169; PDhp 224; Uv 30. 5; GDhp 328; Dhp-a III p. 164; Ap II pp. 590, 
596; Ap-a p. 539.
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Ne ba ’i glen gzi
chos spyod pa ni legs par spyod j |  nes par spyod pa mi bya zin || 
chos spyad pa yis bde ba ’byun || ’jig rten ’di dah pha rol tu’o1 |j
slar yah chos kyi rkan pa’i tshigs su2 bead pa ’di thos nas lan cig phyir ’on ba’i3 ’bras bu thob par gyur
to j| chos skyon ba’i skyes rabs thob4 nas phyir mi ’on ba’i ’bras bu thob par gyur5 to || ’chi ba’i dus
su6 gdugs dkar po’i ’og tu dpal gyi mal stan gyi sten du gzims pa hid na dgra bcom pa thob par gyur7 
to j |  dgon par gnas nas dka’ thub spyod pa rgyal po la dgos pa med do ||
III 26 .
rgyun du8 zugs pa’i ’bras bu mhon du byas nas | slar yah bcom ldan ’das kyi lhun bzed bzun ste9 1 
’khor dah bcas pa khan bzans10 chen po’i sten du spyan drans nas gya nom pa’i bza’ ba dah bca’11 ba 
mams drans so12 )| gdugs tshod13 zin pa’i mthar sgra gcan ’dzin gyi ma ma gtogs pa’i btsun mo ’khor 
dah bcas pa thams cad ’ons nas bcom ldan ’das la phyag byas so14 | j  gzan yah des (100b) ’khor gyi mi 
rnams la ’phags pa’i bu la phyag gyis15 zes16 brjod nas | gal te kho mo la yon tan yod na ’phags pa’i bu 
rah hid kyi17 gnas su ’byon no181| byon pa hid na de la phyag byed do19 zes brjod nas ma ’ons so201| rgyal
Jdtakanidana p. 90,
dhammam care sucaritam / na nam duccaritam care, 
dhammacari sukham seti /  asmim loke paramhi ca.
Patna Dharmapada  224,
dhammam care sucaritam /  na nam duccaritam care 
dhammacari sukham seti /  assim loke paramhi ca.
Udanavarga 30.5,
dharmam caret sucaritam / nainam duccaritam caret 
dharmacari sukham sete /  hy asmim loke paratra ca.
Gandhari Dharmapada  328,
dhamu cari sucarida / . . .  drucarida cari 
dhamayari suha Cedi / asvi lolci parasa yi.
1 DQ du’o.
2 N  tshigsu.
3 SLN ba’i, DQ gi.
4 SLN thob, DQ thos.
5 SDLN gyur, Q ’gyur.
6 N  dusu.
7 SDLN gyur, Q ’gyur.
8 SDQL du, N tu.
9 SDLN ste, Q te.
10 SDLN bzans, Q bzah.
11 SDQ bca’, LN bcas.
12 LN dranso.
13 SDLN tshod, Q chod.
14 LN byaso.
15 DQLN gyis, S bgyis.
16 SDLN zes, Q Ces.
17 SDLN kyi, Q la.
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Ne ba 7 glen gzi
pos lhun bzed bzun nas bcom ldan ’das nan thos mchog gnis dah bcas pa rgyal po’i bu mo’i lchah 
bzans su1 gsegs te | rgyal po’i bu mo rah nid ji ltar mos pa’i phyag byed cih gzan dah dga’2 ba cun zad 
kyan ma byed ces nas j gdan bsams pa mchog gi gun la bzugs so3 1| de myur du ’ons nas byin pa bzun 
ste | zabs kyi sten du mgo bo bzag nas ji ltar ’dod pa’i phyag byas so41| rgyal po dah rgyal po’i bu mos 
bcom ldan ’das la dga’ ba man pos yon tan la sogs pas yon tan dah ldan par bijod nas | btsun pa bdag 
gi bu mos hid kyis gos hur smrig gyon pa thos nas | (Pa91) de nas bzun ste den gi bar du gos hur 
smrig5 gyon no6 1| hid kyis gdugs tshod lan cig gsol ba thos nas bu mos kyan bza’ ba lan cig zos so7 1| 
hid kyis8 mal stan chen po spans pa thos nas | nal khri chun ba la nal lo9 |j hid kyis me tog gi ’phren10 
ba dah spos la sogs pa la sred pa med par11 thos nas | me tog gi ’phren12 ba dah spos la sogs pa la 
chags pa13 med pa skyes so14 || rah gi he du mams bdag gis gso’o zes ’phrin bskur nas j gnen gcig15 
la’an16 lta17 ba mi ’dug go181| bcom ldan ’das ’di lta bu’i yon tan dah ldan pa ni bdag gi (101a) bu mo 
yin no19 zes gsol to J |  rgyal po chen po ya mtshan20 mi che’o21 || ’di da lta khyed srun22 bar byed pa’i 
rgyal po’i bu mo ye ses yons su23 ma smin pa24 rah gis bsrun no251| snar bsruhs26 pa med cih ri la sogs
18 N  gnasu byono.
19 N  byedo.
20 LN ’onso.
1 LN bzahsu.
2 S dga’, DQLN ’gal.
3 LN bzugso.
4 LN byaso.
5 SDQN smrig, L rmrig.
6 N  gyono.
7 LN zoso.
8 SDQL kyis, N  gyis.
9 LN halo.
10 S ’phren, DQLN phren.
11 S par, DQLN pa.
12 S ’phren, DQLN phren.
13 DOLN pa, S omits.
14 LN skyeso.
15 SDLN gcig, Q cig.
16 S la’an, DQLN la yah.
17 SLN lta, DQ blta.
18 LN ’dugo.
19 N  yino.
20 SDQN ya mtshan, L yah tshan.
21 DQLN che’o, S che ’o.
22 SDQ srun, LN bsrun.
23 LN yoiisu.
24 SDQ pa, LN par.
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Ne ba 7 glen gzi
pa la ’gro ba na | ye ses yons su1 ma rdzogs pa2 ran gis sruns3 so4 zes gsuns5 nas | mi ’am ci zla ba’i 
skyes rabs gsuns te | gdan6 las bzens nas gsegs so71|
III 27.
ni ma gnis pa la rgyal bu gzon nu8 dga’ bo rgyal por dban bskur ba dan | khan pa gsar pa’i nan du 
zugs te bkra sis pa’i bag ma blahs nas he bar gnas so9 1| de’i khyim du gsegs nas gzon nu lhun bzed 
zuh zig10 ces rab tu dbyun bar dgons nas bkra sis brjod do11 || gdan la bzens nas gsegs so121| ljons kyi 
dge ba’i bu mos ’gro ba mthon no13 || ’phags pa’i bu myur du sog ces brjod nas blta’o || des kyan 
bcom ldan ’das kyi14 lhun bzed de15 bzun16 bar ma nus nas gtsug lag khan hid du gsegs so17 || bcom 
ldan ’das18 de la ’dod pa med pa hid kyis19 rab tu ’byun ba byed do201| ’di ltar bcom ldan ’das gron 
khyer ser skyar gsegs sin21 hi ma gsum pa la dga’ bo rab tu byun bar byas so221|
III 28.
hi ma bdun pa la sgra gcan23 ’dzin gyi mas | gzon nu24 rgyan gyis brgyan nas | bcom ldan ’das kyi25
25 LN bsruno.
26 SLN bsruns, DQ bsrun.
! LN yonsu,
2 SDQ pa, LN par.
3 S sruns, DLN bsruns, Q bsrun.
4 LN bsruiiso.
5 SDQ gsuns, LN bsuns.
6 SLN gdan, D  stan, Q gtan.
7 LN gsegso.
8 N  gzonu.
9 L gnaso.
10 SN zig, D sig, QL cig.
11 SLN do, DQ de.
12 LN gsegso.
!3 N  mthono.
14 SDQ kyi, LN kyis.
15 SLN de, DQ omit.
16 SQLN bzun, D gzun.
17 LN gsegso.
18 SDQN bcom ldan ’das, L bcos.
19 SDQ kyis, LN kyan.
20 L byedo.
21 SDQ Sin, LN Ses.
22 LN byaso.
23 SDQ gcan, LN can.
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Ne ba ri glen gzi
dran du btah no1 |j bu ston phrag ni 3u’i dge slon ’khor dah bcas pa ’di mams ltos | gser gyi lcha dog 
can gyi tshahs pa’i gzugs kyi mdog can | (101b) dge sbyon ’di ni khyed kyi yab bo2 j l  ’di la gter chen 
po yod cih de ’thon pa nas bzun3 nas gter mthon ba med do || son la nor sloiis sig4 | bdag khyed kyi bu 
gzon nu5 yin no6 j |  rgyal por dban bskur ba thob nas ’khor los7 sgyur ba la dban byed par ’gyur ro8 1| 
bdag la nor gyi don du nor stsal du gsol J yab kyi nor bu bdag yin no9 zes gsol cig ces smras pa dah j 
gzon nu10 bcom ldan ’das dah ne bar son ste | yab kyi dran du dga’ ba skyes so11 |i sems spro bar gyur 
to || dge sbyon des12 khyod13 kyi grib ma ni de’o zes brjod nas | gzan yah rah gi rigs pas brjod cih 
’khod do || bcom ldan ’das gdugs tshod kyi mthar rjes su14 yi rah ba mdzad nas gdan las biens te15 
g^egs so161| gzon nus bdag la dge slon nor stsal du gsol | bdag la dge slon nor stsal du gsol | bcom ldan 
’das kyi17 rjes su18 ’brans19 nas | bcom ldan ’das kyis gzon nu phyir log la | na’i ljes su20 ma ’gro zes 
pa dah | rjes su21 ’bran ba rnams kyan bcom ldan ’das dah ’grogs nas byon te | Idog par ma nus nas | 
g£on nu22 bcom ldan ’das dah lhan cig kun dga’ ra ba nid du phyin no231| de nas bcom ldan ’das kyis 
bsams pa | ’di yab kyi nor ’dod cih ’jig rten pa’i nor ni ’tshe ba dah bcas pa yin | da ni gzon nu la byan 
chub snih po des thob pa’i ’phags pa’i nor rnam pa bdun byin na24 | {Pa92} ’jig rten las ’das pa’i nor
24  x t  'N gzonu.
25 SDQL kyi, N  kyis.
1 LN btano.
2 L yabo.
3 SDLN bzun, Q gzun.
4 SDQN §ig, L cig.
5 N  gzonu.
6 LN yino.
7 DQ los, SLN lo.
8 N  ’gyuro.
9 N  yino.
10 X T  -■N gzonu.
11 LN slcyeso.
12 DQ des, SLN de.
13 S khyod, DQLN khyed.
14 LN ijesu,
15 SDQN te, L ste.
16 LN gsegso.
17 SDLN kyi, Q kyis.
18 LN rjesu.
19 SDQ ’brans, LN ’bran.
20 LN ijesu.
21 LN ijesu.
22 L gzonu.
23 N  phyino.
34 SDQ byin na, LN byino.
488
Ne ba ’i glen gzi
gyi bdag po byed par ’gyur bar dgoris (102a) nas | tshe dan ldan pa sa ri’i bu1 bos te | de’i phyir na sa 
ri’i bu2 khyod kyis gzon nu3 sgra gcan ’dzin rab tu phyun zes brjod nas rab tu byun bar byas so4 || slar 
yah rgyal po gzon nu’i5 sdug bsrial cher skyes te bsran par ma nus nas | bcom ldan ’das kyi gnas su6
phyin te | btsun pa ’phags pa ma dan pha yis rjes su7 ma gnan ba’i bu rab tu ’byun bar byed pa ma legs
so8 zes dam pa bslaris so9 |j
III 29.
bcom ldan ’das kyis de la dam pa byin no |j slar yari ni10 ma giiis pa la rgyal po’i gnas su11 gdugs 
tshod gsol nas phyogs gcig tu ’khod do12 || rgyal pos btsun pa nid dka’13 ba spyod pa’i dus su lha 
gcig14 bdag gi dmn du ne bar ’oris nas khyed kyi bu dus las ’das so15 zes smras so16 || de’i tshig la yid 
ches pa med ciri | bdag gi sras byari chub ma thob bar du dus las ’da’ bar mi byed do17 || de’i tshig18 
bdag gis bkag go19 ies brjod do || bcom ldan ’das kyis bka’20 stsal pa j da lta ji ltar khyod yid ches par 
byed | siiar21 rus pa mthori nas khyed kyi bu si’o zes zer ba la yid ches par ma byas so22 || ’di’i don 
’byun ba ni chos skyori ba chen po’i skyes23 rabs su b3ad do241| gtam gyi mthar rgyal pos phyir mi ’on 
ba’i ’bras bu la gnas so251| de ltar bcom ldan ’das kyi yab ’bras bu gsum la so sor gnas nas dge sloh gi
1 SDLN 3a ri’i bu, Q sa ri’i bu.
2 SDLN 3a ri’i bu, Q 3a ri’i bu.
3 N  gzonu.
4 L byaso.
5 N  g£onu’i.
6 LN gnasu.
7 LN ijesu.
8 LN  legso.
9 LN bslariso.
10 SDQ ni, L riin, N nid.
11 LN gnasu.
12 LN ’khodo.
13 SDLN dka’, Q bka’.
14 SQLN gcig, D cig.
15 LN ’daso.
16 LN smraso.
17 LN byedo.
18 SDLN tshig, Q tshe.
19 N  bkago.
20 SDLN bka’, Q ’lea’.
21 SQLN shar, D slar.
22 LN byaso.
23 SLN skyes, D skyis, Q skye.
24 LN rabsu b3ado.
25 LN gnaso.
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Ne ba 7 glen gzi
dge ’dun ’khor du byas so1 |j slar yah rgyal po’i khab tu2 gsegs nas bsil (102b) ba’i tshal du bzugs so3
I
I I I  30.
de’i tshe khyim bdag mgon med zas sbyin gyis sin rta lna brgya’i nor khyer nas rgyal po’i khab tu4 
ran hid dga’ ba’i grogs kyi khan par son ste | des sans rgyas bcom ldan ’das byon no5 zes pa thos nas 
sin tu6 sna bar lha’i mthus sgo phye ste | ston pa’i drah du he bar son nas chos thos te | rgyun du7 zugs 
pa’i ’bras bu thob par gyur8 to || hi ma gnis pa la sans rgyas la sogs pa’i dge ’dun la sbyin pa chen po 
phul lo91| mnan10 yod du gSegs pa’i phyir du ston pa’i dran du dam bca’11 bslaris12 nas bar gyi lam dpag 
tshad bzi bcu rtsa lha’i gnas su13 ’bum phrag re re’i nor byin nas dpag tshad re re’i gtsug lag khan 
byas so14 || rgyal byed tshal bye ba phrag 15 bco16 brgyad kyi dbyig17 gis nos nas las kha gsar pa byed 
cih dbus su18 stobs bcu pa’i dri’i19 gtsan20 khan byed do21 || de la bskor ba mams la gnas brtan chen po 
brgyad cu’i bzugs gnas so221| chig thog dan | his thog dan khan pa rih po dan | bsti gnas la sogs pa’i 
bzugs gnas dan | rdzin23 bu dan | ’chag sa dan | mtshan mo’i bzugs gnas dan | nin mo’i bzugs gnas so24 
|j bye ba phrag bco25 brgyad kyi26 nor spel te271 yid du ’oh ba’i sa phyogs yid la ’thad28 pa’i gtsug lag
1 LN byaso.
2 SDQ tu, LN du.
3 LN bzugso.
4 SDQ tu, LN du.
5 L byono.
6 L Sinu for Sin tu.
7 SDQL du, N  tu.
8 SDLN gyur, Q ’gyur.
9 LN phulo.
10 SDQ mhan, LN gnan.
11 SDQ bca’, LN bcas.
12 SLN bslans, DQ blahs.
13 LN gnasu.
14 N  byaso.
15 SDLN omit, Q brgya.
16 SLN bco, DQ bcwa.
17 SDQN dbyig, L dbyigs.
18 L dbusu.
19 SDLN dri’i, Q dri.
20 SDQ gtsan, LN rtsin.
21 LN byedo.
22 LN gnaso.
23 SDQN rdzin, L rjin.
24 LN gnaso.
25 SLN bco, DQ bcwa.
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Ne ba ’i glen gzi
khan byed do1 || stobs bcu pa byon pa’i phyir du pho ha ba btan ste21 ston pas pho ha ba’i ’phrin gsan 
nas dge slon gi dge ’dun chen po’i3 ’khor du byas te | rgyal (103a) po’i khab nas phyir byon te go rims 
bzin du gron khyer mnan4 yod du byon no || gtso bo chen po’an5 gtsug lag khan chen po sta6 gon byas 
nas de bzin gsegs pa rgyal byed tshal du byon pa’i nin mo bu rgyan thams cad kyis brgyan no || slar 
yah brgyan pa hid kyi gion  nu7 lna brgya dan bcas pa btan ho81| {Pa93} de ’khor dan bcas pa kha dog 
lha’i gos yah dag par ’bar ba’i rgyal mtshan lna brgya thogs nas stobs bcu pa’i mdun du son bar gyur 
to || de rnams kyi phyi ma la legs bzan9 chen mo dan | legs bzan10 ma chun ba de11 bu mo gnis | gzon 
nu52 ma lna brgya dan bcas pa gser gyis gan ba’i bum pa lag par thogs nas phyir ’thon no131| de’i phyi 
ma la tshoh dpon gyi chun ma rgyan thams cad kyis brgyan nas bud14 med lna brgya dan bcas pa gser 
gyis gan ba’i sder ma chen po thogs nas phyir ’thon to || thams cad phyin nas tshoh dpon rah hid gos 
bzan po gyon no15 || de biin du gos bzan po gyon pa’i tshoh dpon lna brgya dan bcas pa bcom ldan 
’das kyi16 dran du son ho || bcom ldan ’das kyi ’khor dge bsnen ’di mams mdun du byas nas | dge slon 
gi dge ’dun chen po mams ’khor17 du byas te | rah hid kyi sku lus kyi ’od kyis gser gyi bcud kyi gon 
bu lta bu dan mtshuns pa dan | nags tshal gyi bar du snan bar mdzad cih mtha’ yas pa’i sans rgyas kyi 
rol pa sans rgyas kyi dpal zla med cih mtshuns pa med pa rgyal byed tshal gyi nan du byon (103b) 
no181| de mams mgon med zas sbyin gyis ius pa | btsun pa gtsug lag khan ’di ji lta bu la dbul bar bgyi 
| khyim bdag gtsug lag khan ’di ’on ba dan ’gro ba’i dge slon gi dge ’dun mams la phul cig | legs so19
26 DQLN kyi, S kyis.
27 SDQ te, LN ste.
28 SDQ ’thad, LN mthad.
1 L byedo.
2 SLN ste, DQ ho.
3 SLN po, DQ p o ’i.
4 SDQ mnan, LN gnan.
5 S p o’an, DQ po, LN po yah.
6 SDLN sta, Q lta.
7 N gzonu.
8 LN btano.
9 SLN bzan, DQ bzans.
10 SLN bzan, DQ bzans.
11 SLN de, DQ ste.
12 N  gzonu.
13 N  ’thono.
14 SDQN bud, L bus.
15 LN gyono.
16 SDLN kyi, Q kyis.
17 S ’khod, DQLN ’khor.
18 N  byono.
19 LN legso.
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Ne ba 7 glen gzi
bcom ldan ’das zes tshoh dpon chen pos gser gyi ril ba spyi blugs blahs1 nas stobs bcu pa’i phyag tu 
chu bsgrens2 te3 | rgyal byed tshal gyi gtsug lag khan ’di4 ’gro ba dan ’oh5 ba’i phyogs bzi’i sans
rgyas la sogs pa’i dge ’dun la sbyin zes phul lo61| ston pas gtsug lag khan bzes nas ljes su7 yi rah ba
mdzad do81|
Vin II pp. 147, 1649
gran dan dro bas mi nams sin || de ltar ri dags10 la sogs pa’i |j 
sdig sbrul dan ni sbran bu dan || ba mo dan ni char pas so11 ||
Vin II pp. 147, 16412
de ltar rluh dan sin tu13 dro || so sor lus la gos pa dan j|
khan nan gnas nas bde ba skyes || khan par bsam gtan lhag mthon mams ||
dge ’dun gtsug lag khan ’bul ba || sans rgyas mchog gis14 bsnags par mdzad ||
Vin II pp. 147, 16415
1 SDLN blahs, Q bslaiis.
2 SLN bsgrens, D sbren, Q bsgreh.
3 SQLN te, D ste.
4 SDQ ’di, LN ’d i’i.
5 SDQ ’on, LN ’ons.
6 LN phulo.
7 LN rjesu.
8 N  mdzado.
9 Jatakanidana p.93; sTog 103b; Vin II pp. 147, 164; Sv I p.304; Ps III p.26; Spk III p .51; Ud-a p.419; Ap-a
p.98.
Jatakanidana p.93,
sitam unham patihanti 
tato valamigani ca 
sirimsape ca makase ca 
sisire capi vutthiyo.
10 SDQN dags, L dwags.
11 LN paso.
12 Jatakanidana p.93; sTog 103b; Vin II pp. 147, 164; Sv I p. 304; Ps III p. 26; Spk III p. 51; Ud-a p. 419; Ap-a
p. 98.
Jatakanidana p.93,
tato vatatape ghore 
sanjate patihannati.
Lenatthah ca sukhatthan ca 
jhayitun ca vipassitum  
viharadanam samghassa 
aggam Buddhena vannitam.
13 SDQN tu, L du.
14 SDLN gis, Q gi.
15 Jatakanidana p.93; sTog 103b; Vin II pp. 147, 164; Sv I p.304; Ps III p.262, 325; S I pp. 56, 70, 102; Spk III,
p.51; Ud-a p. 420; Ap-a p. 98.
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skyes bu mkhas pas de yi1 phyir || bdag hid kyi ni phyir du ni || 
dga’ bas gtsug lag khan byed pa || man du thos pa gnas pa yin ||
Vin II pp. 148, 1642
de mams kyi ni bza’ dan btuh || gos dan mal cha stan dan ni ||
de mams sems ni dran pos3 dbul41| rab tu dan ba’i sems kyis so51| {Pa94}
Vin II pp. 148, 1646
des ni de la chos bstan to || sdug bshal thams cad her zi’i phyir || 
gah de’i chos ni rtogs pa dan jj rten med my a nan ’das par byed ||
ces bya ba’i gtsug lag khan gi phan yon (104a) bsad do71| mgon med zas sbyin gyis hi ma gnis pa nas 
bzun nas sbyin pa gton ba’i ’go8 brtsams so9 |j sa khams byas pa’i khan bzans10 ni zla ba bzis grab bo11 
|| slar yah mgon med zas sbyin gyi gtsug lag khan chen po zla ba dgus grab bo || gtsug lag khan chen 
po la’an12 bye ba ston phrag bco13 brgyad hid son ho |j ’di la gtsug lag khan chen po ’di hid la bye ba
phrag lha bcu rtsa bzi’i nor yons su btan no14 || slar yah ’das pa’i bcom ldan ’das rnam par gzigs kyi
Jatakanidana p.93,
tasma hi pandito poso 
sampassam attham attano 
vihare karaye ramme 
vasay’ ettha bahussute.
1 SDLN de yi, Q de’i.
2 Jatakanidana p. 93; sTog 103b; Vin II pp. 148, 164; Sv I p.304; Ps III p 26; S I p .100; Spk III p.51; Ud-a 
p.420; Ap-a p.98.
Jatakanidana p. 93,
tesam annah ca panan ca 
vatthasenasanani ca 
dadeyya ujubhutesu
3 SDLN pos, Q por.
4 SLN dbul, DQ ’bul. 
s LN kyiso.
6 Jatakanidana p. 94; sTog 103b; Vin, II pp. 148, 164; Sv I p.304; pk III p.51; 43; Ud-a p. 20; Ap-a p.98. 
Jatakanidana p. 94,
te tassa dhammam desenti 
sabbadulckhapanudanam, 
yam yo dhammam idh’ anhaya 
parinibbati anasavo ti.
7 L bsado.
8 S ’go, DQLN mgo.
9 LN brtsamso.
10 SD bzans, QLN bzan.
11 L grubo.
12 S la ’an, DQLN la yah.
13 SLN bco, D bcwa, Q bcu.
14 LN yonsu btaho.
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dus su | tshoh dpon kun gyi grogs zes bya bas gser gyi glan po’i rkan pa’i rmig rjes lta bu’i sa gzi nos 
nas gnas ’di nid du dpag tshad gcig gi dge ’dun gyi kun dga’ ra ba byas so1 || bcom ldan ’das gtsug 
tor can gyi dus su2 1 dpal ’phel zes bya ba’i tshoh dpon gyi bus gser gyi sder ma rgyun mi ’chad pas 
nos pa’i sa gzi’i gnas de nid du3 rgyan grags bcu gnis kyi tshad tsam gyi dge ’dun gyi4 kun dga’ ra ba 
byas so5 1| bcom ldan ’das thams cad skyob kyi dus su61 tshoh dpon bkra Sis zes bya bas gser gyi sa 
gzi gser gyi rlcan pa’i rjes lta bu’i sa gzi nos nas gnas de hid du dpag tshad phyed kyi dge ’dun gyi kun 
dga’ ra ba byas so7 |j bcom ldan ’das log par8 dad sel gyi dus su9 | tshoh dpon ’pho ba med pa zes bya 
bas gser gyi pha gu lta bu rgyun mi ’chad pa’i sa gzi nos nas gnas de10 hid du rgyan grags bzi’i tshad 
kyi dge ’dun gyi kun dga’ ra ba (104b) byas so11 || bcom ldan ’das gser thub kyi dus su121 tshoh dpon 
drag po zes bya bas13 gser gyi rus sbal rgyun mi ’chad pa lta bu’i sa g±i nos nas gnas de hid du rgyan 
grags gnis kyi tshad kyi kun dga’ ra ba byas so14 || bcom ldan ’das ’od srans15 kyi16 dus su17 | tshoh 
dpon bkra 3is bzan po ies bya bas gser gyi pha gu18 rgyun mi ’chad pa lta bus19 sa gzi nos nas gnas de 
hid du rgyan grags gcig gi tshad kyi kun dga’ ra20 ba byas so21 || slar yah bdag cag gi bcom ldan ’das 
kyi dus su221 tshoh dpon mgon med zas sbyin gyis bye ba phrag bco23 brgyad kyi dbyig gis gser gyi 
’dra men du byas pa rgyun mi ’chad pa lta bus sa gzi nos nas gnas de hid du rgyan grags phyed kyi 
kun dga’ ra ba byas so24 || gnas ’di sans rgyas thams cad kyis ma spans pa’i gnas yin no25 |j ’di ltar
1 LN byaso.
2 L dusu.
3 L hidu.
4 SDLN gyi, Q gyis.
5 LN byaso.
6 N dusu.
7 LN byaso.
8 SDQ par, LN pa.
9 L dusu.
10 SLN de, DQ omit.
11 LN byaso.
12 N  dusu.
13 SDLN bya bas, Q byas.
14 LN byaso.
15 S ’od sruns, DQ ’od sruh, LN ’od bsrun.
16 S kyi, DQLN gi.
17 L dusu.
18 SQLN gu, D su.
19 SDLN bus, Q bu’i.
20 SDQN ra, L omits.
21 LN byaso.
22 N  dusu.
23 SLN bco, DQ bcwa.
24 LN byaso.
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byan chub chen po’i snin po’i dran du thams cad mkhyen pa’i ye ses1 thob pa’i2 ji srid pa nas | yons 
su3 mya nan las ’das pa’i mthar thug4 pa de srid du gafi dan gan gis5 gnas su6 bcom ldan ’das bdag7 
bzugs pa ’di ni ne ba’i glen gzi zes bya ba’o8 j |  de’i lugs kyis skyes rabs thams cad du bsnags par 
mdzad do91| skyes pa rabs kyi glen gzi10 bSad pa rdzogs so11 || ||
III 31.
pandi ta a nanda Sri’i zal sha nas dan | man du thos pa’i lo tsatsha ba Sakya’i dge slon ni ma rgyal 
mtshan dpal bzan pos | skad gnis smra ba rnams kyi gdan sa gtsug lag khan chen po dpal (105a) thar 
pa glin du bsgyur cih zus te12 gtan la phab pa’o || sa’i sten du ni zla ltar gyur cig ||
25 N  yino.
1 SDQN ye ses, L yes.
2 SDQ pa’i, LN pa.
3 LN yonsu.
4 SDQ thug, LN thugs.
5 S gis, DQLN gi.
6 LN gnasu.
7 SDLN bdag, Q omits.
8 SDLN bya ba’o, Q bya’o.
9 L mdzado.
10 SLN gzi, DQ gzi’i.
11 SQ rdzogs so, D rdzogs sho, L rdzogshyo, L rdzogso.
12 SDQN te, L ste.
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Dhammapada verses occurring in the Jatakanidana, their Tibetan translations, with 
Sanskrit and Prakrit parallels.
Dhp, Jaravagga v. 153 p. 43; J I p. 76.; Bv-a pp. 8, 133, 143, 289; Ap-a p. 81; Dhp-a III p. 127; 
Dhs-ap. 18; S v lp . 16; SvIIp . 463; S p lp . 17; Khp-ap. 12; sTog 85a; Uv31.6.
1. anekajatisamsaram | sandhavissam anibbisam 
gahakarakam gavesanto | dukkha jati punappunam.
sTog 85b.
skye bo’i ’khor ba ma lus par || dug med rnam par dug med tshol || 
khyirn med pa ni tshol ba na || skye ba’i sdug bshal yah yah dan ||
Udanavarga 31. 6.
anekam jatisamsaram | samdhavitva punah punah | 
grhakarakaisamanas tvam j duhkha jatih punah punah ||
Dhp, Lokavagga v. 154 p. 44; J I  p. 76;; Bv-a pp. 8, 133, 143, 289; Ap-a p. 81; Dhs-a p. 18; Dhp-a III 
p. 128; Sv Ip. 16; Sv lip . 463; Sp Ip . 17; Khp p. 13; sTog 85b; Uv 31.7.
2. gahakaraka dittho si j puna geham na kahasi, 
sabba te phasuka bhagga | gahakutam visamkhitam, 
visamkharagatam cittam | tanhanam khayam ajjhaga ti.
sTog 85b.
lchyim med pa ni mthon bar gyur || slar yah khyim ni byed pa med || 
de yi sdug bshal thams cad bcom || dug gi min can khyim gyi phun |j 
sems ni ’du byed pa las grol || sred pa zad nas med par gyur ||
Udanavarga 31.7.
grhakaraka drsto 'si | na punar geham karisyasi | 
sarve te parsuka bhagna | grhakutam visamskrtam | 
visamskaragate citte | ihaiva ksayam adhyagah j j
Dhp, Buddhavagga v. 179, p. 51; J I p. 79; Ap-a p. 84; Dhp-a III p. 197; sTog 88b; PDhp 276; Mvu. 
Ill p. 91; Uv 29. 52.
3. yassa jitam navajiyati | jitam assa no yati koci loke,
tarn buddham anantagocaram | apadam lcena padena nessatha.
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sTog 88b.
gan zig rgyal ba de la rgyal mi nus || gan zig ’jig rten ’dir ni rgyal mi ’gyur || 
mtha’ yas sans rgyas spyod yul de mi gnas || rkan med lcyis ni rkan yod la mi nus ||
Patna Dharmapada, Asara varga 276.
yassa jitam na ’ppajjiyati | jitam assa na upeti antako 
tarn buddham anomanikramam | apadam kena padena nehisi.
Mahavastu III p. 91.
yasya jitam natha jivati jitam asya na jinati antako 
tarn buddhamantagocaram apadam kena padena nesyatha.
Udanavarga 29. 52.
yasya jitam nopajiyate 
jitam anveti na learn cid eva loke | 
tarn buddham anantagocaram 
hy apadam kena padena nesyasi j|
Dhp, Buddhavagga v. 180, p. 51; J I p. 79; S Ip . 107; Ap-a p. 84; Dhp-a III p. 197; sTog 88b; PDhp
227; Mvu III p. 92; Uv 29.53.
4. yassa jalini visattika | tanha n’ atthi kuhinci netave
tarn buddham anantagocaram | apadam kena padena nessatha.
sTog 88b.
gan gi sred pa’i dra ba bton gyur nas || de la sred pa rnams ni cun zad med || 
mtha’ yas sans rgyas spyod yul de nid la }| rkan med de yis rkan yod la mi nus ||
Patna Dharmapada, Parana varga 227.
yassa jalini visattika | tahna nasti kahim ci netaye
tarn buddham anantagocaram | apadam kena padena nehisi.
Mahavastu III p. 92.
yasya jalini samuhata trsna nasya kahim pi netrika |
tarn buddhamanantavikramam apadam kena upadena nesyatha ||
Udanavarga 29.53.
yasya jalini visaktika 
trsna nasti hi lokanayini | 
tam buddham anantagocaram 
hy apadam kena padena nesyasi |j
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Dhp, Lokavagga v. 168, p. 48; J I p. 90; ; Ap-a pp. 94, 539; Dhp-a III p. 163; sTog 100a; PDhp 27;
Uv 4. 35; GDhp 110.
5. uttitthe na-ppamajjeyya | dhammam sucaritam care, 
dhammacari sukham seti | asmim loke paramhi ca.
sTog 100a.
bag med lhag mar byed pa med || chos la spyod cih legs par spyod || 
chos la spyad na bde ba ’byun || ’jig rten ’di dan phyi mar bde ||
Patna Dharmapada, Apramada varga v. 27.
uttheya na pramajjeya | dhammam sucaritam care 
dhammacari [ ] Seti | assim loke paramhi ca.
Udanavarga 4.35.
uttisthen na pramadyeta | dharmam sucaritam caret | 
dharmacari sukham sete | hy asmim loke paratra ca ||
Gandhari Dharmapada, Apramadu varga v. 110. 
uditha na pramaje’a | dhamu sucarida cari 
dhama-cari suhu se’adi | asvi loki parasa yi.
Dhp, Lokavagga v. 169, p. 48; J I  p. 90; Ap II pp. 590, 596; Ap-a pp. 94, 539; Dhp-a III p. 164; sTog
100a; PDhp 224; Uv 30. 5; GDhp 328.
6. dhammam care sucaritam | na nam duccaritam care, 
dhammacari sukham seti | asmim loke paramhi ca.
sTog 100a.
chos spyod pa ni legs par spyod j| nes par spyod pa mi bya zin |j 
chos spyad pa yis bde ba ’byun || ’jig rten ’di dan pha rol tu’o ||
Patna Dharmapada, Sarana varga 224.
dhammam care sucaritam | na nam duccaritam care 
dhammacari sukham seti j assim loke paramhi ca.
Udanavarga 30.5 Sukhavarga.
dharmam caret sucaritam j nainam duscaritam caret 
dharmacari sukham sete | hy asmim loke paratra ca.
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Gandhari Dharmapada, §ila varga 328.
dhamu cari sucarida | ... drucarida cari 
dhamayari suha sedi | asvi loki parasa yi.
499
Appendix II
Miscellaneous Pali verses in the Jatakanidana and their Tibetan translations, with Sanskrit
and Prakrit parallels.
J I p. 31; Th p. 35; Th-a II p. 128; Bv-a p. 144; Ap-a p. 34; Cp-a p. 295; Dhp-a I p. 99, IV p. 105;
Itv-a I p. 38; sTog 89a; PDhp 227; Uv 30. 7; Mvu II p. 80-1.
7. dhammo have rakkhati dhammacarim, 
dhammo sucinno sukham avahati, 
esanisamso dhamme sucinne: 
na duggatim gacchati dhammacariti.
sTog 39a.
chos bzin bsrah na chos spyod do || chos kyis bsgral na chos bzin thob || 
legs par bsgral na chos phan yon || chos spyod nan ’gror mi ’gro’o ||
Patna Dharmapada, Sarana varga v. 227.
dhammo have rakkhati dhammacari 
dhammo sucinno sukhaya dahati 
esanusamso dhamme sucinne 
na doggatim gacchati dhammacari.
Udanavarga 30.7 Sukhavarga.
dharmah sada raksati dharmacarinam 
dharmah sucimah sukham adadhati 
esanusamso dharme sucime 
na durgatim gacchati dharmacari.
Mahavastu II p. 80-81.
dharmo hi vai raksati dharmacarim 
chatram mahantam yatha varsakale 
eso nusamso dhamie sucime 
na durgatim gacchati dharmacari.
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Kisa G otam i’s verse in the Jatakanidana and its Sanskrit parallels:
J I p. 60; Bv-a p. 280; Ap-a p. 65; Dhp-a I p. 85; Dhs-a p. 34; Thup p. 165, gatha, by khattiyakanhd
Kisa Gotami; sTog 69b; Mvu II p. 157.
8. Nibbuta nuna sa mata, 
nibbuto nuna so pita, 
nibbuta nuna sa nari 
yassayam idiso patiti.
sTog 69b.
de yi ma ni ±i bar gyur || de yi pha ni nes par zi ||
de yi bud med lies ±ir gyur || de yi yah ni de bdag mtshuns ||
Mahavastu II p. 157, gatha by &akyan Mrgl.
nirvrta khalu te mata pita puna’ te nirvrte 
nirvrta puna’ sa nari yasya bharta bhavisyasi.
Buddhacarita canto 5. v. 24, Sanskrit ed. p. 48, gatha by a rdjakanya. 
sukhita bata nirvrta ca sa strau patiraudraksa ihayataksa yasyah | 
iti tarn samudrauksya rajakanya pravisantam pathi sajjalirjagada jj
Buddhacarita canto 5. v. 24, Tibetan ed. p. 69, gatha by sa kya’i bu mo. 
de ni yah dag mthon nas sa kya’i bu mo zig | 
rab zugs lam na thal mo sbyar ba dan bcas sin | 
kye ma spyan yans gan gi bdag po ’di ’dra ’dir | 
mo de bde ma myan nan ’das ma zes smras so {
Sanghabhedavastu, I p. 78, gatha by Sakyan Mrgaja. 
sukhita bata sa mata sukhi casya pita hy asau | 
nirvrta bata sa nari yasya bharta bhavisyati || 
nirvanasabdam srutva tu dhyayi sa purusottamah | 
nirvane santatam jnatva tasmims cittam arocayat ||
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JI p. 83; Vin I p. 36; Bv-a p. 20; Ap-a p. 88; sTog 92b; Mvu III p. 444.
9. lcim eva disva Uravelavasi 
pahasi aggim kisako vadano, 
pucchami tarn Kassapa etam attham: 
katham pahinam tava aggihuttan ti.
sTog 92b.
lten rgyas gnas su gnas nas ci zig mthon || 
sbyin sreg ’dor ba’i rgyu mtshan ci zig smra ||
’od sran ’di yi don ni dri bar bya [| 
khyod kyi ji ltar sbyin sreg spon ba yin ||
Mahavastu III p. 444.
kimeva drstva Uruvilvavasi 
prahaya agnim krsako | 
prcchami te Kasyapa etamartham 
katham prahmam tava agnihotram ||
J Ip .  83; Vin I p. 36; Bv-a p. 20; Ap-a p. 88; sTog 92b.
10. rupe ca sadde ca atho rase ca 
kamitthiyo cabhivadanti yannam, 
etam malan ti upadhisu natva 
tasma na yitthe na hute aramjin ti.
sTog 92b.
gzugs dan sgra dan de bzin ro dan dri || 
bud med ’dod pa yah ni mchod sbyin spyod ||
’di rnams dri ma legs par rtogs byas nas |[ 
de phyir me yi sbyin sreg ’di spans so ||
J I p .  84; Vin I p. 38; Ap II p. 607; Ap-a p. 89; Khp p. 204; Pv-a p. 22; Thi-a p. 59; sTog 93b.
11. danto dantehi saha puranajatilehi vippamuttehi 
singmikkhasavanno Rajagaham pavisi Bhagava.
11a mutto muttehi saha puranajatiiehi vippamutto vippamuttehi 
singmikkhasavanno Rajagaham pavisi Bhagava.
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1 lb tinno tinnehi saha puranajatiiehi vippamutto vippamuttehi 
singmikkhasavanno Rajagaham pavisi Bhagava.
sTog 93b.
’dul zin ’dul ba’i grogs snon bcas || bram ze mam grol ral pa dan |j 
sen ge’i gzugs kyis ’thon nas ni || bcom ldan rgyal po’i khab nan byon ||
grol zin grol ba’i grogs snon bcas || bram ze mam grol ral pa dan || 
sen ge’i gzugs kyis ’thon nas ni || bcom ldan rgyal po’i khab nan byon |j
brgal zin brgal ba’i grogs snon bcas || bram ze rnam grol ral pa dan || 
sen ge’i gzugs Icy is ’thon nas ni || rgyal po’i khab nan bcom ldan byon ||
J I p .  84; Yin I p. 38; Ap-a p. 89; sTog 93b.
12. dasavaso Dasabalo dasadhammavidu dasehi c’ upeto 
so dasasataparivaro Rajagaham pavisi Bhagava ti.
sTog 93b.
bcu po gsun ba’i stobs bcu pa || chos bcu la mkhas bcu la gnas ||
ston phrag bcu yi ’khor dan ldan || bcom ldan rgyal po’i khab nan byon ||
J I p .  84; Vin I p. 38; Ap-a p. 89; sTog 94a; Mvu III p. 423.
13. yo dhiro sabbadhl danto Buddho appatipuggalo 
araham sugato loke tassaham paricarako ti.
sTog 94a.
gan zig bstan pa thams cad ’dul || gah zag zla med sans rgyas te j| 
dgra bcom bde gsegs ’jig rten du |j de ni bdag gi ne bar gnas ||
Mahavastu III p. 423.
yo viro dhrtisampanno dhyayo apratipudgalo || 
arhanto sugato loke tasyaham paricarako ||
503
Appendix II
JI p, 87; Th v. 527 p. 56; Bv-a p. 23; Ap-a pp. 91, 359, 533; sTog 96a.
14. angarino dani duma bhadante 
phalesino chadanam vippahaya, 
te accimanto va pabhasayanti, 
samayo Mahavira bhagi rasanam
sTog 96a.
btsun pa ljon sin de ni ljan khur gyur |j sin gi lo ma sa la dud pa dan ||
de rnams bar nas ’od zer ’gyed pa yin || dpa’ bo chen po gnen gnas gsegs pa’i dus ||
J I p .  87; Bv-a p. 24; Ap-a p. 91; Mp I p. 303; sTog 96a-b,
15. natisitam natiunham natidubbhikkhachatakam, 
saddala'harita bhumi, esa kalo Mahamuniti.
sTog 96a-96b.
ha can mi dro mi gran zin || mu ge dan ni bkres pa med || 
sa steh sin rnams ljan khur gyur || thub pa chen po dus ’dir gyur ||
J I p .  89; Ap-a p. 94; sTog 99b.
16. siniddhamlamudukuncitakeso 
suriyasunimmalatalabhinalato 
yuttatungamudukayatanaso 
ramsijalavitato narasiho ti.
sTog 99b.
dbu skra g.yas ’khyil ’jam nag snum pa dan || 
dpral ba dri med hi ma’i mthil bzin no |j 
slcu dan ’tsham pa’i saiis ni mtho ba dan || 
mi yi sen ge ’od zer gsal bar mdzad |j
J I p. 93; Vin II pp. 147, 164; Ap-a p. 98; Sv I p. 304; Ps III p. 26; Spk III p. 51; Ud-a p. 419; sTog
103b.
17. sltam unham patihanti 
tato valamigani ca 
sirimsape ca makase ca 
sisire capi vutthiyo.
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sTog 103b.
gran dan dro bas mi nams Sin || de ltar ri dags la sogs pa’i || 
sdig sbrul dan ni sbran bu dan || ba mo dan ni char pas so ||
J I p .  93; Vin II pp. 147, 164; Ap-a p. 98; Sv I p. 304; Ps III p. 26; Spk III p. 51; Ud-a p. 419; sTog 
103b.
18. tato vatatape ghore 
sanjate patihannati.
Lenatthan ca sukhatthan ca 
jhayitun ca vipassitum 
viharadanam samghassa 
aggam Buddhena vannitam.
sTog 103b.
de ltar rlun dan Sin tu dro || so sor lus la gos pa dan ||
khan nan gnas nas bde ba skyes j| khan par bsam gtan lhag mthon mams ||
dge ’dun gtsug lag khan ’bul ba [| sans rgyas mchog gis bshags par mdzad ||
J I p .  93; Vin II pp. 147, 164; Ap-a p. 98; Sv I p. 304; Ps III pp. 262, 325; Spk III p. 51; Ud-a p. 420; 
sTog 103b.
19. tasma hi pandito poso 
sampassam attham attano 
vihare karaye ramme 
vasay’ ettha bahussute.
sTog 103b.
skyes bu mkhas pas de yi phyir || bdag nid kyi ni phyir du ni || 
dga’ bas gtsug lag khan byed pa || man du thos pa gnas pa yin ||
J I p .  93; Vin II pp. 148, 164; Ap-a p. 98; Sv I p. 304; Ps III p. 26; Spk III p. 51; Ud-a p. 420; sTog 
103b.
20. tesam annan ca panan ca 
vatthasenasanani ca 
dadeyya ujubhutesu 
vippasannena cetasa.
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sTog 103b.
de mams kyi ni bza’ dan btun || gos dan mal cha stan dan ni || 
de rnams sems ni dran pos dbul || rab tu dan ba’i sems kyis so j|
J I p .  94; Vin II pp. 148, 164; A III pp. 42, 43; Ap-a p. 98; Sv I p. 304; Spk III p. 51 JSdp III pp. 41, 
43; Ud-a p. 420; sTog 103b.
21. te tassa dhammam desenti 
sabbadukkhapanudanam, 
yam yo dhammam idh’ annaya 
parinibbati anasavo ti.
sTog 103b.
des ni de la chos bstan to || sdug bshal thams cad ner zi’i phyir || 
gan de’i chos ni rtogs pa dan || rten med mya nan ’das par byed ||
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Jatakanidana verses w ith no identifiable Pali canonical source
J I p .  56; Ap-a p. 60; sTog 64b.
22. Ramo Dhajo Lakkhano capi Manti 
Konndanno ca Bhojo Suyamo Sudatto, 
ete tada attha ahesum brahmana, 
chalahgava mantam vyakarimsu ti.
sTog 64b.
dga5 byed dan | rgyal mtshan dan | mtshan nid dan | rigs kyi snags pa dan j
kd ndi nya dan | lag pa can dan | gsin rje bzan dan j legs sbyin te |
de mams de5i tshe bram ze brgyad yin no j| yan lag dmg gi shags brda sprad nas ||
J I p .  65; Bv-a p. 284; Thup p. 165; sTog 74a.
23. Chetvana molim varagandhavasitam 
vehasayam ukkhipi aggapuggalo1, 
sahassanetto sirasa patiggahi 
suvannacamgotavarena Vasavo ti.
sTog 74a.
mchog gi dri yis bsgos pa'i gtsug phud bead || 
gan zag mchog gis nam mkha5 la ni dor || 
mig ston pa yis dbu skra mgo sten bzun || 
gser gyi za ma tog tu lha gnas khyer ||
J I p .  65; Bv-a p. 284; Dhp-a I p. 206; Thup p. 166; sTog 74a.
24. Ticlvaran ca patto ca 
vasi sucin bandhanam 
parissavanena, atth5 ete 
yuttayogassa bhikkhuno ti.
sTog 74a.
chos gos gsum dan lhun bzed dan | spu gri khab dan ska rags dan ||
chu tshags dan bcas brgyad yin no || dge sbyon mams la rigs sin mkho ||
1 Thup, p. 165, Sakyapungavo for aggapuggalo.
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JIp.  75; Ap-a p. 80; sTog 84a.
25. “Jayo hi Buddhassa sirimato ayam 
Marassa ca papimato parajayo”, 
ugghosayum bodhimande pamodita 
jayam tada nagagana Mahesino.
sTog 84a
dpal ldan sans rgyas rgyal bar gyur || sdig can bdud ni pham par gyur || 
rab dga’ byan chub shin por sgrogs || de tshe dran sron klu tshogs rgyal jj
J Ip .  75; Ap-a p. 80; sTog 84a.
26. “Jayo hi Buddhassa sirimato ayam 
Marassa ca papimato parajayo”, 
ugghosayum bodhimande pamodita 
supannasamghapi jayam Mahesino.
sTog 84a.
dpal ldan sans rgyas rgyal bar gyur || sdig can bdun ni pham par gyur || 
rab dga’ byan chub shin por sgrogs || ’dab bzan tshogs kyi dran sron rgyal ||
J I p .  75; Ap-a p. 80; sTog 84a.
27. “Jayo hi Buddhassa sirimato ayam 
Marassa ca papimato parajayo”, 
ugghosayum bodhimande pamodita 
jayam tada devagana Mahesino.
sTog 84a.
dpal ldan sans rgyas rgyal bar gyur jj sdig can bdud ni pham par gyur || 
rab dga’ byan chub shin por sgrogs || lha tshogs de tshe dran sron rgyal ||
J I p .  75; Ap-a p. 80; sTog 84a/b.
28. “Jayo hi Buddhassa sirimato ayam 
Marassa ca papimato parajayo”, 
ugghosayum bodhimande pamodita 
jayam tada brahmaganapi tadino.
508
Appendix III
sTog 84a/b.
dpal ldan sans rgyas rgyal bar gyur || sdig can bdud ni pham par gyur || 
rab dga’ byan chub snin por sgrogs || tshans tshogs de tshe rgyal bar sgrogs
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Jataka verses in the Jatakanidana varying from the extant Pali Jataka verses.
J I p .  45, Sasapanditajataka, dana\ Cp I p. 13; Cp-a pp. 109, 273; Bv-a p. 59; Ap-a p. 49; sTog 53b.
29. Bhikkhaya upagatam disva sakattanam pariccajim, 
danena me samo n ’ atthi, esa me danaparamiti.
Tog 53b: mKhas pa ’i ri boh gi sleyes rabs
her ’ons slon ba mthon ba na jj rah gi lus ni yons su btan ||
bdag gi sbyin la mnam pa med || ’di mams sbyin pa’i pha rol phyin ||
J I p .  45, Samkhapdlajataka, sila; Cp II 10 p. 22 v.7; Cp-a p. 273; Bv-a p. 60; Ap-a p. 50; Tibetan
sTog 53b.
30. Sulehi pi vijjhayanto kottayante pi sattihi 
Bhojaputte na kuppami, esa me silaparamiti.
sTog 53 b: Dun sley oh skyes rabs
gsal Sin gis ni phug nas ni || mtshon cha blahs nas brdeg pa dan || 
gron dpon bu la khro mi byed || tshul khrims phar phyin bdag gi ’di ||
J I p .  46, Culasutasomajataka, nekkhama; Bv-a p. 60; Ap-a p. 50; Cp-a p. 273; sTog 54a.
31. Maharaj j am hatthagatam khelapindam va chaddayim 
cajato na hoto laganam, esa me nekkhammaparamiti.
sTog 54a: Bu zi ba chun hu 7 s/cyes rabs
rgyal po chen po lag tu thob || mchil ma’i dbu ba bzin du spans || 
rgyal srid spans kyan zen pa med |j bdag gi nes ’byun phar phyin ’di ||
J I p .  46, Sattubhattajataka,pahha; Ap-a p. 50; Cp-a p. 274; sTog 54a.
32. Pannaya pavicinanto ’ham brahmanam mocayim dukha, 
pannaya me samo n ’ atthi, esa me pahnaparamiti.
sTog 54a: sDe snod Icyi skyes rabs
bdag gi ses rab tshol ba na || bram ze’i sdug bshal grol pa dan || 
bdag gi ses rab mtshuns pa med || bdag gi Ses rab phar phyin ’di ||
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J I p .  46,Mahdjanakajdtaka,viriya; B v-a p. 60; A p-a p. 50; Cp-a p. 274; sTog 54a.
3 3. Atiradassi j alamajjhe hata sabbe va manusa, 
cittassa annatha n ’ atthi, esa me viriyaparamiti.
sTog 54a-b: sKye bo chen po can gyi skyes rabs
dogs ma mthon ba’i rgya mtsho’i dbus |] mi mams thams cad si bar gyur || 
sdug bshal med pa’i sems kyis ni || bdag gi brtson ’gms phar phyin ’di ||
J Ip .  4 6,Khantivddajdtaka, khanti; Bv-a p. 60; Ap-a p. 50; Cp-a p. 274; sTog 54b.
34. Acetanam va kottentetinhena pharasuna mama 
Kasiraje na lcuppami, esa me khantiparamiti.
sTog 54b: bZod par smra ba ’i sl<ye rabs
sems med pa la gcod pa bzin || bdag la rno ba’i dgra sta yis || 
gsal ldan rgyal po la mi kliro || bdag gi bzod pa’i phar phyin ’di ||
J I p .  46,Mahdsutasomajdtaka, sacca; Bv-a p. 60; Ap-a p. 51; Cp-a p. 275; sTog 54b.
35. S accavacam anurakkhanto caj itva mama j Ivitam 
mocayim ekasatam khattiye, paramatthasaccaparamiti.
sTog 54b: Bu zi ba chen po ’i skyes rabs
bden pa’i tshig ni rjes su bsran || bdag gi srog ni spans nas su || 
rgyal rigs brgya phrag grol bar byed || bdag gi bden pa’i phar phyin ’di j|
J Ip.  4 6, Mugapakkhajdtaka, adhitthana; Cp III 6 v. 18, p. 29; Cp-a p. 275; Ap-a p. 51; sTog 54b.
36. Matapita na me dessa, na pi me dessam mahayasasam, 
sabbannutam piyam mayham, tasma vatam adhitthahin.
sTog 54b: IKugs pa dan gzogs phyed na ba ’i tshul gyi skyes rabs
pha ma bdag la mi dgos sin || nor dan grags pa’an dgos pa med || 
bdag ni thams cad mkhyen la dga’ || de phyir brtul zugs gnas pa’o ||
Cp Temiyapanditacariyam (Adhitthanaparamita) III 1 v. 6 p. 24, III 3 v. 10, p. 26.
Mata pita na me dessa atta me na ca dessiyo 
sabbannutam piyam mayham tasma rajjam pariccajin-ti.
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J I p .  47, Ekarajajataka, metta; Bv-a p. 61; Ap-a p. 51; sTog 54b. Compare Cp III 13 v. 3 p. 34; Cp-a
p. 275.
37. Na mam lcoci uttasati, na pi ’ham bhayami kassaci, 
mettabalen’ upatthaddho ramami pavane sada ti.
sTog 54b: rGyal po gcig gi slcyes mbs
gan zig bdag la skrag byed med || bdag gis gan la’ah ’jigs ma byas || 
byams pa’i stobs kyi sten gnas zin j |  de tshe ston pa nid la dga’ ||
Cp Suvannasamacariyam (Mettaparamita) III 13 v. 3 p. 34; Cp-a p. 275.
Na mam lcoci uttasati na pi ’ham bhayami kassaci 
mettabalen’ upatthaddho ramami pavane tada ’ti.
J I p .  47, Lomahamsajdtaka, upekha; Cp III 15 v.l p. 35; Cp-a p. 276; Bv-a p. 61; Ap-a p. 51; Dhs-a
p. 32; sTog 55a.
38. Susane seyyam kappemi chavatthikam upadhay’ aham, 
gomandala upagantva rupam dassent’ anappakan ti.
sTog 55 a: Nan pa  7 spu 7 skyes rabs
dur khrod du ni gnas par sems || rus gon la ni brten byas nas || 
bdag gi gnas su ne bar ’ons || gzugs la blta ba huh ba med ||
J I p .  46, Vessantarajataka, dana\ Cp I 9 v. 58 p. 10; Cp-a pp. 101; Bv-a p. 272; Ap-a p. 51; Thup p.
164. Dhs-a p. 32; sTog 55a.
39. Acetanayam puthavi avinnaya sukham dukhatn, 
sapi danabala mayham sattakkhattum pakampatha ti.
sTog 55a: Untitled in Tibetan.
sems med pa yi sa gzi yis || bde dan sdug bshal mi ses kyan || 
bdag gi sbyin pa’i stobs de yis || lan bdun du ni rab tu g.yos ||
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